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PREFACE 


The Vedanta has played a dominant role in Indian thought. 
It is undoubtedly its culmination. Jt has however come down 
to us in two or three principal versions associated with the 
names of such distinguished Acaryas as Sankara, Ramanuja 
and Madhva. Of these. only Sankara and Madhva have left us 
complete commentaries on the Ten major Upanisads which form 


the basis of the Vedantaéastra. 


It is however sad to contemplate that even at the dawn of 
the 2]st Century, the exaggerated and onesided importance 
which came to be bestowed on Sankara’s interpretation of the 
Upanisads under certain historical circumstances connected with 
the discovery of Sanskrit by the Western Scholars and its 
repercussions on the Nationalist movement in India and the 
subsequent work of Vivekananda in spfeading the message of 
the Advajta Vedanta all over the world should still stand in 
the way of tht uncompromising Theistic interpretation of the 
Philosophy of the Upanisads and Vedanta Sitras sponsored 
by Madbvacarya receiving equal attention and publicity. The 
writings of. wel] known Professors of Indian Philosophy like 
Dr. Rag@hakrishinen, Chandradhar Sharma. P.T. Raju and others 
in our own tithe have gone the same way of boosting the 
Advaita interpretation of the Upanisads paying scant attention 
to their robust realistic and Theistic interpretations. 


My work op the Brahmasitras and Their Principal Comm- 
entgriegs, in three Volumes (2nd Edition) sets right this glaring 
imbalance of modern Indian and Western scholarship in the treat- 
wept of the Sitras of Badarayana. 


In this work, J have taken up a similar task of demanding 
parity of study and interest of Modern scholarship from our 
academic circles for the Upanisad Bhagyas of Madhva, with 


those of Sankara, in the best interest of genuine advancement 
of thought. 


I have started with the Brhadaranyaka Upanigad for various 
reasons. It is the most voluminous among the major Upanigads 
in prose. It has come to be regarded as the citadel of Monism 
of which the great Yajfiavalkya is supposed to be the Founder- 
Father with Sankara as his mediaeval expositor. And, there are 
nearly a dozen English translations of this Upanigad follow- 
ing or based on Sahkara’s bhasya on it by distinguished 
writers like Hume, Radhakrishnan and several Swamis of the 


Ramakrishna Mission, who set the pace of thinking of our 
Younger generation. 


The earliest English Translation of Madhva’s Bhasya on 
the Brhadaranyaka was by Srish Chandra Vasu, published 
in 1916 in the SBH Series, Allahabad. Besides the gist of the 
Bhasya it also, gave word for word meanings of the Upanisadic 
text. But the recondite nature of Madhva’s commentary, 
which embodies implicit critivisms of Sankara’s interpretation, 
wherever necessezy, besides Biving his own fresh interpretations 
of the text, the thixed style of prose and. verse in whith the 
Bhasya is writteb‘and the profuse quotations» from a muitipli- - 
city of fading and forgotten psoyress: given by Madbva in 
support of his own .interpyetations coychsddn a highly -con- 
densed style of writing, render the task of a dirsot translatiog 
rather difficult aid leas useful at Present. Pi have therefore 
preferred to adopt tl expository mathad of presenting? the 
salient contents of bis powerful “commentary on the topics 
figuring.in the Upanigsad. : 


For purposes of my exposition, Ihave utilised two very 
rmportant Sanskrit plosses of the Dvaita School on the 
Rrhadaranyaha Upanisad. The first and the foremost is that 
of Sri Raghattama Tirtha (1857-96) which is both critical 
and copious explaining not only the Bhasvartha but giving 
the Ahandartha (of 1 \'panisadic text as such) While dealing 
with the Phagyartha, Raghiittama’s learned gloss cites 
relevant passages from Sankara’s bhasya on the Upanisad and 
discusses the admissibility of its interpretations. This offers us 
Breat assistance in understanding where, how and why Madhva 
has been obliged to differ from Sankara and provides valuable 
material for weighing the merits of their respective 
interpretations and their fidelity to the text of the Upanisad. 
Modern scholars and critical students of the Upanisad and 
laymen too are sure to find much to learn and unlearn from 
such a comparative study of the two Bhasyas on this famous 


Upanisad 


The gloss of Raghavendra Tirtha (1623-71) briefly eluci- 
dates the text of the Upanigad from Madhva’s standpoint. 


I have bere and there cited Dr. Radhakrishnan’s translation 
of this Upanisad from his Principal Upanisads, for passing com- 
ments. J] have not thought it necessary to refer to other transla- 
tions by the Svamis of the Ramakrishna Misson or D.S. Sarma; 
Hume or that published by the Divine Life Society, Rishikesh, 
as they mostly repeat Sankara’s position and have nothing 
origina! or substantia] to say on textual exegesis. 


4/2 Sbab Bldg. 

Bhagat Koad 

Bomba y-400016 
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INTRODUCTORY BACKGROUND 


THE PRINCIPAL UPANISADS FROM 
MADHVACARYA’'S PERSPECTIVE 
I 

In principle and in substance, the classical Upanisads 
are totally committed to Brahmavidy4 or the science of 
Brahman. For this reason, they are called “Adhyatmavidya.” 
The term ‘Atman’ here signifies the Supreme Ruler of all finite 
reality and its indwelling Controller, called the “Antaryami in 
the Brhadaranyaka Upanisad. The prefix ‘adhi’ signifies” 
transcendence (Adhir I§yare Pan, 1. 4, 97). 

While the Mantras and the Brahmanas of the Vedic litera- 
ture deal with God or Brahman apparently as an external 
Being, the Aranyakas turn pointed attention to its immanence 
in the world of matter and souls. The sources of man’s 
spiritual insight are both subjective and objective-the light. of 
the self within and the wonders of the world without. In the 
Samhitas the vast order and movement of nature, rrom, (from r 
to move on) holds attention. The Upanisads turn to explore 


the inner world of man (Katha Up. V. 1). From the outward 
physical world, the attention is here shifted to the inner 


immortal self and its states of waking, dreaming and 
dreamless sleep and beyond and its relation to the Supreme 
Unseen Power, which steers ‘it thro’ all these states (Brh. Up. 
iv.3.15 and BS III.2). The supreme of the Upanigsads is thus the 
God in Man, and in the Universe. With this shifting of attention 
and emphasis, fromthe outer to the inner world of man’s 
states of experiences, his struggles and his quest for rest in the 
final source of all finite reality, (Kena Up 1 1) came the birth of 
true philosophy. 


i 


The idea of a central causal power behind the world had 
already been reached in the Sambitas. It had, however, 
remained at the outer level of the gods presiding over the powers 
of nature: Sehaiva saentam na vijananti devah (7. A.iii.1)). 
Following the Aranyakas, the Upanisads perceptibly completed 
the extension of sway of the inner governing principle of the 
universe as holding the key te the very existence, power of 
knowing and functioning of all finite reality (4ifadat¢myam idam 
seyvem Chan. Up. vi. 1d) meaning : All this has Him as_ its 
inner Ruler (Arma). This sums up the teaching of the Upanigsads. 
Ramanuja points out in his Sribhdsva (i.1.1) that Uddalaka’s 
statement “Tattvam asi°, following ‘Aitadatmyam idam 
sarvam’ does not make any fresh predication, \t merely extends 
the application of the general principle, that all this has the 
Supreme being as its inner Ruler, to the particular case of the 
person addressed viz. Svetaketu, who represents the inquiring 
self. the Jivatman. thereby pricking the bubble of his vanity and 
conceit and making him realise that like everything else in the 
universe he too is subjeci to the same unseen power of God and 
is dependent on Him.’ 


The laying down of universal propositions such as Tsavasyam 
idam sarvam (\éa Up.)Aitadatmyam idam sarvam (Chan Up.) 
asthe corner-stone of Upanisadic philosophy naturally led 
(o an absorbing interest in the pursuit of serious philosophical 
reflection on the relationship between the human personality 
and its enviornment, the world of matter and their highest 
governing principle: Tam dtmastham ye’nupasyanti,....tesams 


1. Nétra kinciduddisya kimapi vidhiyate. Aitadaétmyamidam 
sarvam. Iti pratijiatarthasya viSese Upasamharah, 
(Sribhdsya) 


ara fefacteza faeata fadiaa | Uaareatae aay 
oasis faery SIE: | 


iii 


sukham sasvatam (Svet.up.ii, 2, 13). We see here that the Lord 
present in the individual self needs must be different from the self. 

While the Mantras adopt a laudatory approach and the 
Brahmanas a mandatory one, the Upanigads clothe their thoughts 
in colorful mystic language and imagery, atvalogies and parables. 
For this reason the logical steps of their philosophical pronown- 
cements and postulations often remain obseure in the back~ 
ground and have to be drawn out and developed systematically 
thro’ discursive reasoning and given concrete form ard shape. 
This was accommplished in the Nirnayaka Siitras, the Sitras of 
Badarayana. 

The philosophical etymology of the term ‘Upanisad’ given 
by Sankara in his c. onthe Katha Up. on the basis of the 
three interrelated meanings of the root ‘sad’ with ‘Upa’ and 
‘ni’ as prefixes, signifies the Vidya (lore) which loosens the bonds 
of transmigration, destroys the seed of Avidya and leads to 
Brahman, is acceptable to Madhva also. He therefore insists 
that being intended to give us the highest knowledge of 
Brahman (Cf Aupanisadah Purugah) these Upanisads ought to 
be interpreted uniformly consistently and exclusively so as to 
reveal the transcendental majesty of Brahman as the universal 
Creator (Visvasya karta), the indwelling controller of the world 
(Visvantaryami) towering high above over all finite reality 
(Visvatah paramam), and that they should ‘never be deflected 
from their highest purpose, aim and’ objective (mahatatpar ye) 
or made to stray into miscellaneous topics pertaining to ‘lower 


Vidya’ or a duplicate Brahman called. ‘Saguna’ clothed: with 
superimposed reality and atributes,? — 


Denar sa Yerrer SOE PrDRC Me TEMES AEE tN EK Se SER Ee 
2. Upanisattvacca visesato na yatkifeiducyata’ iti vaktune 
yuktam eve sates ninditatvdt na upanisatsu 
anyad ucyate, (M, Brh. up. 111.1.10) 


safer faze a afefaeraa eft wag qeq | 
srrTaferre feifratet a a STARE AAgTTe | 


iv 


Madhva shows usin his commentaries on the Upanisads 
how the varions Vidyas (meditations) taught in them have for 
their principal subject matier only the transcendental majesty 
of Brahman possessed of infinite perfections, as being the 
immanent source of all cosmic life and development, without 
becoming at the same time tainted by their change of statns 
and other shoricomigs, by reason of its transcending matter 
and souls. 


This Brahman-centred approach of Madhva to the inter- 
pretation of the various Vidyas in the Upanisads, which other 
commentators have all been content to associate with the 
meditation of lesser principles like the elements of nature (as 
Brahman) comes out clearly in such contexts as the Gayatri- 
Vidya (V. 4) Jyotir-Br. (IV. 3) the Paficagni Vidya (Chan. V. 
3-10) the teaching about Annamaya, Manomaya etc. (Taitt. Up.) 
the Adhiloka Adhijyautisa series (Tait. Up.) Tad asya 
Prathamam janma. (A.A ii, 4,1 Aéva Br. Brh. Up. i; 1, 2) 
Uktha Vidya (A. 4. ii, 3) Udgitha Vidya (Chan. Up. i, 2. 5) the 
Sarira Br. (Brh. Up. iv. 4, 1-25) the Saptanna-Br. i, 5, 1-23) and 
2 host of others. 

Madhbva writes “Prakrti, Purusas, their esse and potencies 
and powers of knowing and functioning are all controlled 
by the Lord’s eternal will. Just as non-eternals in creation are 
governed by His will, the eternals too are equally governed by 
His will, in respect of their eternal existence and powers. The 


Sruti says: Nothing comes about, O Indra, near or far, without 
Thy will” (RV. X. 112, 9). 


{he whole fabric and pattern of Upanigadic thought as 
conceived above, has by been put in a nutshell by Madhva and has 


been elaborated by his great commentator Jayatirtha, in his 
Nyayasudha as follows :- 


Vv 
“All Vedantic texts proclaim with one voice the supreme 


majesty of Brahman as the home of numbertess periections and 
as free from all flaws and from limitations of space and time. 


Among them (1) some represent B. as endowed with alf 
positive attributes such as omniscience, lordship of createres, 
control of beings from within, beauty, harmony and goodness 
(2) some others describe it nevatively as being free from all 
blemishes such as sin, and suffering and liability to material 
embodiment, change and decay (3) Yet others speak of it as for 
beyond the reach of mind and speech, in order to make it clear 
to us its inaccessibility to our limited understanding, in all its 
completeness, without its grace. (4) Still others represent it 
as the only one that exists, so that it may be sought as the 
supreme value of lifeto the exclusion of everything else (5) 
A few others proclaim Brahman as the Self( Atma) ef all(sarvdtma) 
that it may be realised as the ultimate source of the existence, 


cognititive power and functioning of all finite reals. 


But uninitiated minds miss this unity of their teaching in 
and thro’ this variety of complementary perspectives and miss 
the richness and beauty of their integral philosophy by breaking 
up their uniform thought-content into ‘lower’ and ‘higher’ 
knowledge of Saguna and Nirguna and Vyavaharika and 
Paramarthika levels of truth”. 


As the ultimate source of all, the supreme B. must 
necessarily be in all forms of material evolution and in the 
psychophysical states of living beings through Its own 
manifestations in all of them. This is the obvious corollary 
of the statement in the Taitt. Up. (iii. 6) that having created the 
many, Brahman entered into them all, in order to sustain and 
energise them from within, with its own appropriate indwelling 
Forms. Madhva cautions us that Brahman's manifesting itself, 


v1 


in this way, in all its creations thro’ appropriate forms, is not 
to be uncerstood in the Pantheistic sense of transforming 
itself into those created things as such but in the esoteric sense 
of taking appropriate forms of pure intelligence and bliss of 
transcercental esserce and entering into them fer suitable 
impulsion ard direction from within, at all times without 
becoming defiled by their imperfections : 

Tetsthom tadvyatiriktem ca niyantaram nemamalce. 

ary ogafatts a flaca aarae | 

(Skanda Purdna ii, 9, 16, 18) 

This crucial passage from Skanda tho’ not quoted by 

Machva himself sums up his philosophical position admirably. 


This way of synthesising the various thought-currents 

the Lpanisads so as to converge on one undivided and indi- 
visible Prahman of infinite perfections as the theme of Vedanta 
worked cut by Madhva. provides the fullest scope and compre- 
hensive basis for the smooth and orderly harmonization 
(rhavak\ ata) of all seeming conflicts and contradictions of 
thought in their descriptions of Brahman, and its relation to the 
world. This harmonization worked cut by Madhva from a 
robust Theistic standpoint gives equal status to all the texts 


both Monistic ard Theistic without upgrading some as represen- 
ing the highest truth (1attvdvedaka) and downgrading others as 
Vyavaharika to a lower level of reality and as such not strictly 
truth-declaring (a-fattvavedake), as has been done in the 
Advaita School. Herein lies the distinctiveness of Madhva’s 
contribution to our understanding of the heart of the Upanisads 
and their unexpurgated teachings. Buddhistic philosophy is 
indubitably post-Upanisadic. The flights of acosmic and 
idealistic speculations achieved by the Buddhist thinkers seem to 
have made deep impression on the minds of contemporary 


vii 
Brahminical circles which were stil nursing their loyalty to 
their Vedic heritage. Consciously or unconsciously, then, they 
came to nurse a sneaking admiration for Buddhistic metaphy- 
sics, It was therefore only natural that in course of time, 
when determined efforts were made to rehabilitate Vedic 
Philosophy and prevent its being swallowed and swept away 
by Buddhism, a certain measure of unwitting compromise and 
reading of Buddhist ideas and patterns of thought should have 


found their way into the Revivalist literature of the Brahmins. 
This paved the way for a partial reorientation of Upanisadic 
philosophy on semi-Buddhistic lines in some Aupanisada 
circles. The Buddhist sources themselves refer to such 


Atmavadins as their rivals whom they want to wean away 
entirely to their ways of thinking. (See Latkdratdra) 


UT 


However, the earliest commentaries on the Vedanta Siitras 
secm to have kept clear of Buddhist Ajativada, its acosmism 
and subjective idealism and were content with a Pantheistic 
rendering of Upanisadic thought, which looked upon the reality 
of the world of matter and souls and the difference between 
Jivas and Brahman as being due to real Upadhis (different- 
lating conditions - hence not absolute or irrevocable. 
However; it was not long before the philosophical inadequacies 
of Pantheistic metaphysics came under fire by the new school of 
“Aupanisadas”, inspired by Buddhist Ajativada, led by 
Gaudapada and some other early writers like Acarya Sundara 
Pandya. Later on Gaudapada’s frank leanings towards 
Buddhist Ajativida were discreetly modified and toned down by 
Sankaracarya thro’ his Vivartavada as a compromise between 
Ajativada and Brahmaparinadmavada (of Pantheism), while 
retaining the latter’s nomenclature of “Abhinna-nimittopa- 
danatva of Brahman, as a smoke-screen. 

But while Pantheism belied the unchanging purity and 
uniformity of essence of Brahman’s being, Vivartavada reduced 


witli 


Rrahmen's authorship of the stupendous universe to an uniguly. 
stantial ‘appearance’ more mental than physical in its nature, 
thereby taking away the meaning and seriousness of purpose 
behind the whole theory of cosmic creation and the theory of 
Karma and transmigration of souls and the entire program of 
spiritual Sadhana which constitute the very basis of eschatology 
of Hincvism® resting on the common and continuous heritage 
of Vedic and post-Vedic literature. 

It was necessary therefore to go in for a more balanced and 
celfeconsistent approach to the philosophy of the Upanigads in 
which the world of matter and souls will have an actual reality 
of its own—no doubt, depending on the eternal will of the 
Lord. The controlling Lord docs not suffer any kind of 
diminution of his authentic being thro’ any kind of self- 
delusion (adhydsa) in the process of creating and maintaining the 


world of matter and souls. 


II] 

In the interest of reviving such a pristine Theism of the 
Upanisads, it was necessary to make a clean break with 
Ajativada, Brahmaparindamavada, Brahmavivartavada and 
Brahman’s Abhinnanimittopadanavada. Primordial Prakrti 
had to be restored to its rightful place as a Paratantratattva 
(dependent reality) providing the stuff of the universe and 
operating under Brahman’s impulsion and evolving the world 
(see Svet. Up. v. 5) as the material behind all cosmic evolution 
and activity at all times and stages in the career of souls, from 


3. “The doctrine of transmtgration of souls has no interest 
whatever in asserting such an inexplicable thing that the 
Individual soul loses its identity in Brahman. Itis suffici- 
ent for it to maintain that as a result of freedom attained, 
the soul is ina state of bliss” Albert Schwitizer, Indian 
Thought and its Development. p. 61, 
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bondage to relense, The role of the Supteme being in cosmic 
development inthe Theism of Madhva is much more vital, 
radical, comprehensive and Mmward in its meaning and impli. 
cations than that of a merely external Agent or efficient cause 
operating wholly from without, as in the Nyfya Vaisesika and 
Yoga schools, Hence the term Nimittakarana applied to 
Brahman’s role in the creation, sustenance. control and disolution 
of the universe, in Madhva’s interpretation of the philosophy of 
the Upanisads is not synonymous with its sense and usage in 
the Nyaya Vaisesika and Yoga systems, This iv avery crucial 
point, which is often missed or ignored by critics evaluating 
Madhva’s contribution to Theism, Suffice if to say that the 
Acarys’s conception of God as Nimitta Karana of the world as 
Sarvasattapratitipravrttinimittam” the source of existence, 
cognisability and functioning of all else, is poles apart from 
the Nyaya Vaisesika conception of God as Nimittakarana. To 
explains Dravyas (substances) gunas (qualities) Kala, atoms 
etc. in Nyaya Vai§Segika and their essential natures do not ewe 
their existence or power of functioning to God. 
IV 

The monopolistic hold of Safkara-Vedanta on the inter- 
pretation of the Upanigsads connot be said to have been 
effectively or credibly challenged by Bhaskara or Ramanuja, in so 
far as they had not commented on all the major Upanisads in 
full to inspire complete confidence in their stand. It was left 
to Madhva to take up this task in earnest and reveal the 
unadulterated Theism of the Upanisads in their proper setting. 

In commenting on the Upanigsads Madhva takes note of 
their Mystic idiom and phraseology in describing the nature of 
communion of the released souls with Brahman in passages 
like Yatra ndanyat pasyati n@nyat Srnoti (Chan up. vii 24. 1) 
Yatra va anyad iva syat tatra anyo anyat pasyet (Brh. iv 3.31) 
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Natu taddvittvam ayti tate anvad vibhakram yat pasyet (WW 3.23) 


and explaining them in such a way as would not LIQUIDATE 
THE HUMAN SPIRIT IN Brahman, entailing the loss of 
its anthentic individuality in the last anatysis. He explains that 
the human self is so absorbed ia the ecstatic joy of its commu 
nion with the Lord that it has no eyes, cars or thought for any- 
thing else but the Lord. 11 is this state that has been so 
profoundly described in the surcharged emotional accents of 
the Srati quoted above and its paraphrase in the Gita as 
pointed out by Jayatirtha : 

Paramesvarabhaktirnama niravadhikah svatmatmiyasama- 
stavastubhve api anantagunddhikah antarayasahasrenapyapr ati- 
heddhah —nirantarapremapravahah. Yamadhikriva ‘yatra 
nanvatpasvati nanyat  Srnoti sa nis@  pasyato munelt 
itvadisrutismriayah. 


qieateaa rafts:  carerefiaanataegenscaara- 
ante. aaeooeandag: § Peenarae: | TAT 
ga ‘aa aera, aeaegonte “ar at ead BA” Teale 
RATA: 1 (ns. 1) . 

Significant 1s Raghavendra Tirtha’s comment on this- 


Asambhavito avam premapravaha itvata aha-‘vamadhikrtya’ iti, 
P ? : re 


(NSP.) 
gaayasa qanae gaa ae-——‘aafine’ zie | 


The reader is referred to Madhva's explanation of Brh. Up. 


IV 3 at its proper place in the present volume. 


V 
Madbva’s commentaries on the Upanisads naturally bring 
into prominence the full measure of support which they give to 


the basic doctrine of Theism that the supreme Brahman is the 
source of being becoming and functioning of all finite reaJity and 
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the impossibility of explaining away the Dualistic texts, which 
are admittedly more numerous than the few Monistic~looking 
ones, in any but their full expressed sense, He then shows how a 
few so-called ‘Advaitic texts’ like Idam sarvam yad ayam Atma 
Brh. Up. 3, 4.6) Tat tvam asi (Chan. up.) Aham Brahmasmi 
(Brh. Up.) Vacaérambhanam (Chan. up.) Pradno va aham asmi 
pranas tvam (AA II 2.3) Pare avyaye sarva ekthhavanti. (Mund. 
(up. III 3.1) Asango hyayam Purusah (Brh. Up.) clothed in high- 
flown Mystic language and imagery and which have been appro- 
priated by Monism to its advantage, on very superficial grounds 
and unproved assumptions, could all of them be properly ex- 
plained in keeping with the reality of the world of matter and 
souls and the survival and dependence of the released souls on 
the Supreme. The logical and other inadequacies and self- 
contradictions of several of such Monistic-looking texts in the 
Brh. Up. itself have been brought to light in relevant contexts in 
this work as the reader can see for himself. (pp. 23,28,41.64,75) 

Madhva establishes the principle of Saksi, the Appercei- 
ving Self as the criterion of all epistemological certitude in all 
our experiences, mundane or trans-mundane, which even the 
deliverances of the Srutis will have to Ttespect as their Upajivya 
Pramana.* He also keeps scrupulously close to the context 
and the syntactic requirements of the passages and makes 
use of approved grammatical sanctions based on case 
syncretism, suppressed causal constructions and etymological 
analysis of words® jin addition to logical argumentation 


4. On the place and importance of Saksi in M.’s Philosophy 
see my Philosophy of Sri. Madhvacarya (2nd Edn. Motilal 
Banarasidass, Delhi — 7 (1986). 

5. Such as Saptasu prathama, satsu dyitiva. 


(Mahavvakarana Sutra) 


aaa saat, sea fetta | 
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against the adminibility of Advaitic interpretations besides the 
evidence of « large number of fading and forgotten source books 
of mech more ancient standing than the interpretations of later 
day commentators, however eminent. Instances of these will 
be found by the discerning reader in the body of the present 
werk 
Vi 

Another striking feature of Madhva’s method of interpreta- 
tien Hes in the way in which he links and coordinates the 
cosmology of the Upanigads with the presiding activity of the 
twentyfour ‘Tattvabhimani Devatas of the “Vedic Sankhya” 
cowering the entire gamut of cosmic evolution and involution 
under the primary impulsion of the Supreme Being, exercised 
thro’ the Cit-Prakrti or Sritattva, the presiding deity of Mila 
Prakrti itself, ond it< three strands of Sattva, Rajas and Tamas 
presided over by the three forms or Sri. Bhi and Durga of 
Cit-Prakrii herself. The acceptance of Cit-Prakrti as the pre- 
siding deity of Prakrti follows from the acceptance of the 
doctrine of Abhimanidevatas in the Brahmasitras. Safkara 
and Ramanuja have also accepted the existence of “Abhimani- 
devatas’ presiding over Jada-tattvas like dpah and Prthvi (see 
e.g. S. on Brb up. 3.9. 1 p 122). They bave not however worked 
eat the gradational hierarchy of these Abhimanidevatas 
and their universe of Abhimana in the macrocosm and the 
microcosm with such precision and throughness as Madhva, in 
the interpretation of the Upasana of various Vidyas and in the 
cosmology of the Upanisads and the Puranas. 

Thus the Supreme Being transcanding all creation remains 
rooted in his own majesty (Sve muhimni pratisthitah) and makes 


Svatantr pasnehayorantarnitonic. 
(Brb. up. V. 3. 14-18) 


aaa aa | 
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His presence fell everywhere, as the Wiimate source of aff 
finite reality, its being, becoming and functioning. 

Vatra tatra sthito Vignuh tattacchuksip probodhayun. 

Lha vva mahahaktib kurute sarvamohijasa. 


aa a feat fey: aera: cate 


ue, 04 HEA: EEA aa | 
Vil 

In the history of thought it has often happened that parti- 
cular texts have come to be victimized by a dominant line of 
interpretation which has for long afterwards prevented critics 
and commentators from venturing to place them in their proper 
perspective. The Upanisads have suffered the same {ate at the 
hands of Gaudapada, Sahkara, Bhaskara and others who have 
side - tracked their philosophy into an investigation of the true 
nature of the Pratyagatman or the individual self of man and 
the rediscovery and affirmation of its essential identity with the 
socalled universal self or Para-Brahman. 


This excessive preoccupation of these early Monistic 
Vedantins with. the individual self and its affirmation as the 
terminus of all philosophical quest and its fulfilment as the 
summum bonum of spiritual life is the result of a gross error of 
perverted judgement that in its true original and primary sense 
the term “Atman’” which is so often used in the Upanisads stands 
mainly and as a rule for the individual self, as the real subject of 
philosophical quest and realisation. The Atman-Brahman equation 
of the Advaita school is the result of this umproved assumption. 
How persistent and alluring has been the fascination which this 
iacile hypothesis of traditional Monistic commentators of the 
Lpanisads has excercised on the imagination of modern Indian 
scholars and Western savants who were guided mostly by the _ 
literal sease of the passages without caring to go into the con 
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text, of the significance of the analogies used there, may be 
seen from the typical assertion make by Dr. Radhakrishnan in 
the Intreduction to his translation of the Principal Upanisads 
that “in the early prose Upanisads, “Atman” js the principle of 
individual consciousness and “Brahman” the Superpersonal 
ground of the cosmos. Soon the distinction diminishes and 
the two are identified.” (P. 77). 


But when one investigates the matter seriously, one finds 
that the term ‘Atman’ as used in the higher contexts of its 
occurrence in the Upanisads, such as pertain to the genesis of 
the cosmes and its evolution and the goal of man, if does not 
stand for the individual selj but for the Supreme Overlord and 
creates of the universe as such. Jn the light of this finding, 
the whole foundation and superstructure of Advaita metaphysics 


rumbels down as we shail presently see. 


Madhva’s chief contribution to the proper understanding 
of the philosophy of the Upanisads llies in opening our eyes 
to this learned error of judgement and fallacy of Sankara and 
his followers and their modern admirers led by Vivekananda, 
Deussen, and later modern Indian scholars and Professors of — 
Indian Philosophy in our Universities, Madhva- has helped: 
disimterested students of the Upanigads to take a fresh look at. 
them from a correct perspective. The basic misconception of the 
individual self in isolation being the subject of study andrea- | 
lisation has practically deposed God or the Supreme Brahman 
from his rightful place of honor in the heart of the Upanisads 


as the Aupanisadah Purusah and substituted, in his place, 
a dummy in the form of a duplicate Brahman called Saguna- 


Brahman or Jévara clothed in all the gorgeous apparel of 
superimposed attrithutes galore, a\\ of them ofan unreal nature 
(mithyaédharma) as a concession to weak minds who cannot digest 
the concept of a Nirguna and a Nirvisesa Brahman’. 


KV 


Nirvisesam param hrahma sak sdtkartumanttvarah, 
Ye mandds te anukampyonte saviseyanistpanaih. 


fifazrt at am aparequdvan: | 
A aaraspacaa apathy, (1 


(Kalpataru) 

At the same time, Advaita has exalted what it calls man’s 
‘Pure self’ after divesting it of all specific content (Cinméatra) 
as neither a knower of its own being nor of others-neither doer 
nor enjoyer of anything or having the power to do or enjoy 
anything. 

Madhva exposes this basic error of judgement of the Advaita 
philosophers and restores to its rightful place the forgotten 
fact of Upanisadic thought that it uses the term ‘Atman’ in its 
primary and plenary sense, in all contexts relating to the goal 
of man and the creation of the world, its susterance, control 
development and dissolution and the redemption of souls from 
bondage and the pursuit of all spiritual effort for the altainsent 
of Moksa as denoting only the supreme Lord who is the 
Antaryamin (indwelling controller) of the Jivas, and never the 
individual self who is always the seeker and never the sought. 

Atmabrahmddayah Sabdah tamrte visgumavyayam. 

Na sambhavanti yasmat taih naivapta gunapurnata. 

AAATEA: Aes: Gaa Peery | 

1 eats aera a: Aare qogMAT II 

The following facts should make this clear. (1) The definition : 
of “Atman” as quoted by Sankara in his commentary on the 
Katha Up. has reference to an all - pervasive all - energising 
intelligent principle which sustains and regulates all cosmic 
life by its transcendence and immanence, as pointed out in the 
Brh Up. and as differing from the transmigrating selves which 
are dubbed as ‘arta’ (ato anyad Grtam). The Jivatman who is 
subject to the vicissitudes of Karma and rebirth, cannot at all 
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be said te be of e ‘constant nature’. (Yeccaéeva santato bhavab) 
within ihe meaning of the term ‘Atman’ (as given by Sankara), 
ai tenet till be ix completely released from his bondage by the 
grace of God. But the subjection itself. to agelong transmi- 
gration. ti! release is attained, is not a token of its maintain- 
wag a “constant nature’ at all times - unless its transmigration 
itself is to be dismissed as an imagionary state of self-delusion. 
That would involve more unproved assumptions of the falsity 
of the experience of bondage. As what is false is, by hypothesis 
a product of ignorance the doctrine of ignorance screening the 
one Sat somehow giving rise (0 a Vyavaharika world of matter 
ami souls will open the door of Pandora’s Box as regards the 
further questions relating to the locus of ignorance (dSraya) 
and object (visara). 

(2) A verse from the Tunira quoted by both Madhva and 
Sridhara Svami, the Advaita commentator onthe Bhagavata 
derives ‘Atman’ from ‘d-rata-md’ meaning the lord who pervades 
ali inside and out and who knows everything. 

Atatetvacca métrtvad dtma hi paramo harih. 

areas argent fe wat aie: (1 

This is the most probable etymology of the word. There 
is mo basis for Dr. Radhakrishna’s suggestion that the word 
Atman is derived from “an” to breathe, (Principal Upanisads 
p. 73) for in “Atman® the prefix ‘a’ is a long vowel and the 
medial element is only ‘Tman’ which occurs in the Rg veda 
(1. 69, lc) and survives in ‘Tmda’ in Katha Up. 1.3.12, whereas 
the root ‘an’ to breathe would only give us ‘Anah’ and the ‘a’ 
and tm’ would remain unaccounted for. Parallels to the 
syllabic etymology of ‘Atman’ from “A”-tata~-m4” can be 
found in the splitting of Satyam’ (Brh Up. V 4.1) as “sat-ti- 
pam” and others in Yaska’s Nirukta. (3) A well-known passage 
in the Brh. Up. 111 7, 3-23 brings out the difference between 
the Jivatman and the Ruler of the cosmos who indwells in him. 
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as everywhere clse, in dpult Prithvi, Vayu, Agni, Prana and 
vijiiana and who, for this reason, is designated as their “Atman” 
i¢ to say, their “Antaryami”- Eya te dima Antaryam! amriak 
of each one of those tattvas and their presiding deities who are 
sentient beings (like our own selves). The Madhyandina 
recension of the Upanigad reads here, in place of ‘vijfidna’ the 
word’ Atman’ itself: Ya Atmani tisthan Atmanam antaro 
yamayati, Esa te Atma Antaryami amrtah”. It is admitted by 
Sankara also that the terms Vijfiana and Atma are used in these 
two Sakhas as convertible terms. The first word ‘Atma’ used 
in the locative case (dtmuni tisthan) stands naturally for the 
Jivatman and the second one used in the nominative case {e4a 
te atma) refers to the Antaryami “or Indwelling Lord in 
that Atman. These two “Atmans” cannot therefore be the 
Same, as it would be meaningless to talk of the same Atman 
being his own undweller and controller from within his own seif 
and the undwelt. This should be clear to the meanest intellige- 
nce. Dr. Radhakrishna tells us that this passage is “imper- 
tant to Ramanuja for his Vigistadvaita and that Madhva uses it 
to support his theory of absolute difference between Brahman 
and the individual self”. But all that he is diplomatically 
disposed to say as to how Sankara himself has reacted to this 
passage is that “Sankara discusses this next in his BSB L218- 
20’-without letting us know that Sankara has tried to dismiss 
this difference between the first named Atman and his Antar- 
yami, so clearly taught by Yajiiavalkya, by explaining is away 
as just an accommodation of a difference born of ignorenee of 
the true nature of the self. in the Vyavaharika state®, This 
=~ shone eseneiecnisaempeichatapsapee=etapentns tinea eect dataetee 


6. Atrocyate - Avidydpratyupasthdpitakaryakdrenopadhkinimitto 
ayam Sarirdntadryaminor bhedopadesak. (S. BSB. 1.2.20) 


aA — afrerregaenftaararanaeaprast aT: 
aera eR: | 
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commits et fo ah acceptance of Satkara’s two-tier theory of 

‘enth and the exsential oneness of the individual self and the 

supreme Erahman, or die own authority. 

Thir poes npainst the spirit and the letter of this famous 
premonncement of Yajfiavalkya, and is repugnant to the very 
concept of “Antaryami”; for there fs no necd to posit an 
Antarvami in the absence of real world of matter and souls to be 
controlled from within them by an Indwelling Ruler. No 
backdoor explanation of this distinction between the controller 
and the controlled as resting on “lower knowledge” can carry 
conviction to any fair-minded student of the Upanisad. 

4) The use of the same word “Atman” in two different senses 
in this passage and elsewhere in the Upanisads, may, no doubt, 
he felt to be confusing. Jt is evidently to remove such a 
cenfussion that in the next, Adhydya (Bri up. IV 3.36) 
Yaifievatkya himelf uses the word “Sarira- Auman” (the Atman 
subject to physical embodiment) to refer to the individual self 
and the word ‘Prajfia Auman’ (the Omniscient Atman) who is 
rot subject to embodiment and transmigration, to refer to the 
‘Antaryamin or the supreme Brahman. Safkara himself in his 
commentary on B.S. 1, 2. 18-20, where the precise identity of 
this Artaryami is discussed by the Sitrakdra agrees’ that 
the term “Atma” in its primarysense. denotes only the Supreme 
Brahman and not any others-the others given in the context of 
the Sitras and their Vipayavakya being the Jadaprakrti and the 
divatmar: (Prainabhrt). 

7. ‘Esa te dima antaryamyamria’ iti ca dimatvadmrtatve mukhye 
paramédimana Upapadycte. Tasmat Sdrirddanya_ tSvaro 
antaryaemi itt siddham, (1.2.20) (S. BSB 1.2.78) 
‘og ] wR araataga’ ga a anne Fea GAIA 

sata | aera ania Zeauseaata zfa fas | 


imx 


But then, consistency does not seen to be Sathara’s strove 
point. For in his commentry on Brh, up. Vii 4.7. he martatains 
that the word “Atman’ without a prefix denotes the 
Pratyagatman” (Siva) by “Riidhi” (conventional ote), Bat what 
is the more important question would be whether the +adA? to 
be accepted should be that of the learned ones Vidved ridhs) oF 
that of the man in the street (avidvad ~ radhij. Bat im this 
comment on BS 1.3.8. where the Siddhantatarns on the 
correct meaning of the term “Atman” in the passage “trow thot 
ftman alone and give up all other talk (Mond wp. 1.2 $F 
Sankara admits frankly that the primary meaning of Atman i 
the Upanisads is campatible only with the supreme Beine® 


If, in spite of all this, Sankara should still ask as to 
believe in the identity of the Sarira Atman with the Praja 
Atman, it is only by forcing down our throats his pet theory of 
Adhyasa and the Mithyatva of the world of duality, »hick iv 
asking for too much and taking too much for granted. 


(F. N. 7 Continued.) 
Further, under Brh. Up. I11 7.3. Sankara himself rejeety 
the contention that the presiding deities of Prthwi and 
_others who are sentient beings are the Antaryimis of 
Prthvi etc., by pointing out that the statement of the 
Upanisad that the presiding deity of Prthvi knows ser that 
there is some other person than its own self, inside its own 
self and other than itself controlling it from withie. 


establishes beyond doubt that the Antaryami is absolutely 
different from the Jivatman. 


8. Atmasabdasca paramatmaparigrahe Samyak grakelpate, 


narthantaraparigrahe. (S. BSB. 23.7) 


AAAS TATHIAAS GAS RAH, aa | 
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Thue on the question ofthe precise identity of the cosmic 
Antaryaini. Sankara finds himself in a quandary of his own 
tmeking from which he tries to extrionte himself by shifting his 
groend from Vyavahire to Paramartha, as it sits his conveni- 
LTS 


(% Looking into the Upanigads themselves without any 
procenveived notions, it is nor difficult to see that in their 
“Sreti-prakaraped” euch as “Verily, the Atman alone existed in 
the beginning, nothing else whatever winked” (Ait. Up. 1) 
“Prom the aferceaid Arma rose ether, from ether air, from air 
fire and purusa” {Twitt. up. ii, 1) the term Atman refers avowedly 
to the one Supreme Brahman and nor to embodied self 
idehahhimani- Atma) who is part of the created world to be. 
The Air. A. calls the Supreme Atman ‘Prajiidtman’ by reason 
of whose presence in Aim the embodied Atman is able to carry 
on intelligently his bodily and congnitive activities. “By that 
Acman.s power the embodied self makes bis exit from the 
world and attains immortality”®. 


This makes it clear that in the opinion of this Upanigad the 
embodied self is not the one who has been referred to by the 


term Atman, in the opening passage of the section Atma va eka 
eva aera &sit, nénvat kificana misat The reader may also 
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9. Sa ctena prajhitmand asmallokdd utkramya amusmin svarge 
loke amrtah samabhavat. (V. 4.)s 


a Ga oie seers safer et ate orga: 
areal | aensafa gee: | 


Also; Atmajyotirayam purusah, (Brh, Up...+++) 
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note the play on the word ‘netra’ in thie Upantgad, whicts alec 
means the ‘eye’ which leads like fight, It i this moving 
description of the supreme intelligence of Brahman, the jeading 
light of all life and movement in this world and im Heaven 
bevond (prajfidnetro tlokah’) that the Advaita hat reduced te 
an abstraction and converted that description inte one of ite 
Mahavakyas teaching the identity of Atman and Brahmas at 
pure consciousness without a content ((Prajfianam Srabma) 
But once the primary sense of the much debated word 
Atman in Vedanta is settled and correctly grasped after 
careful sifting of evidence, as outlined above, it would te 
clear that the whole quest of Vedanta has always heen directed 
towards the Supreme Being and not towards the individual self 
who is always the seeker and is never the sought 
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THE OLDER MEANING OF SARVAM 

Like Atman we have another word of very muck less 
frequent occurrence in the Upanisads which has been 2 source 
of misconstruction in some contexts. This word is ‘Servam’ 
occurring in such contexts as “Sarvam Khalvidem Brekeea* 
“Brahmavidyaya sarvam bhavisyanto manusya ahuh” Taserdt tas 
sarvam abhavat (Brh. up. 1.4.10). The older meaning cf 
“Sarvam” as full, complete, self-complete (pirpam) is met 
with in some places in the Rg Veda and in some of the older 
Brahmanas like the Satapatha and Jalminiya which are at the 


back of Madhva’s explanation of ‘sarvam’ as Purnam (infendte) in 
these contexts. 


Once the term Atman in the Upanisads is reinstated in its 
primary sense as the Supreme Brahman as distinguished from 
the emboded self, the famous teaching of the Mandikya Up. 


oe ES OS SRS eerie Ca ar a ae 
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about the four padas of Atman (So’ vam atma catuspad) in 
terms of Vigva, Taijasa, Prajiia and Turiya, can easily be seen 
to describe the presiding activity of the Supreme Brahman 
through its manifestation as Visva, Taijasa Pra jfia and Turiya 


in steering the individual selves through their states of waking 
Madhva’s identification 


dreaming, dreamless sleep and Moksga. 
of there four forms as the four forms of the Supreme Brahman 
as such {instead of with the embodied self implicated in 
these various states) receives solid support from Yajfiavalkya‘s 
reference to the embodied self (Sarira 4tma) being locked in the 


embrance of the Prajia Atma, in the happy repose of the state 
of Sugupti—a p siti n which is fully confirmed by the Sitrakara 


himself in n> uncertain terms — Susuptyutkrantyor hhedena(B.S.) 
Here again, Sankara is ready with his familiar plea of this 
difference being duc to the play of Avidya ! 

Western scholars like Deussen who took to the study of the 
Upanisads with avidity in their newfound enthusiasm for 
Indian Philosophy were mostly guided by Sankara’s exposition 
of them which was readily available to them and did not take 
the trouble to go beyond the literal and conventional meanings 
of their words like Atman and Sarvam and remained comfortably 
satisfied and snug like a bug in a rug, with their first 
impression and allowed themselves to be persuaded that 
Sankara’s view that the Upanisads were unquestionably wedded 


to a Monism. 

It was however left to Thibaut to boldly express his 
misgivings about the faithfullness of Sankara’s commentary on 
the Brahma Sitras to the letter and the spirit of the original. 
Unfortunately the same scholar while writing about the 
Upanigads opines that “the task of reducing the teaching of the 
Upanisads to a consistent system is an impossible. one. But 
the task once given, we are ready to admit that Sankara’s 
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system is most probably the best that could be devised”. 
Radhakrishnan says, “So far as the early Upanigads are 
concerned, it must be said that Sankara’s view is representative 
of their main tendency.” 


IX 


From what we have seen so far and what we shall see from 
the discussion of topics in one of the early Upanisads viz, the 
Brhadaranyaka in what follows, we are constrained to observe 
that these two eminent Professors and those who have come to 
tow their line are all under the initial misconception of taking 
is for granted without searching examination that words like 
Atman and Sarvam are used in the Upanisads only in their 
ordinary conventional meanings of the embodied self and all 
that exists. 


If the Sitras of Badarayana, the earliest systematisation of 
the philosophy of the Upanisads, have any J/ocus standi in 
determining the correct philosophical meaning and purport 
of the words and passages of the Upanisads discussed by 
them and the rulings given by the Siitrakdrain 1. 3. 1. that 
Atman in the primary sense applies on/y to the Supreme 
Brahman and not to the individual self,has any authority, it must 
be clear the same term Atman used in Almeti tu upagacchanti 
grahayanti ca (iv.1,3.) must dispel the Atman-Brahman equation 
so hopefully built up by Sankara at the very begining of his 
Adhyasa Bhasya -(4¢ma@ Ca Brahma) upon which he has 
proceeded to raise the whole edifice of his moi* stic metaphysics 
and its corollares of Visvam mithya and the theory of twofold 
Brahman as Saguna and Nirguna - the fomer being only pheno- 
menal and the latter alone absolutly true and real. 


XXIV 
CONCLUSION 


The disconcerting fact that the earliest authentic systema- 
tiser of the philosophy of the Upanisads viz. Badarayana, 
did not subscribe to the view that in the ultimate analysis the 
Jivasvariipa is identical with Brahman comes out with shal- 
ttering force and clearness in the very opening Sutra. Athato 
Brahma jijhasa instead of Atha Jiva Jijfiasa, in Sankara’s sense 
of the term-unless we strain and stretch the term Brahma- 
jijiasd to mean “Pratyagdtmanah Brahmatva Jijfiasa” is Brahma 
Jijfidsa that the enquiry into Jivatman or Pratyagatman as being 
identical with Brahman is what is connoted by saying ~ “Atha 
Brahma Jijfiasa. Such an emendation besides being an unautho- 
rised liberty taken with the wording of the Sitra would involve 
itself in fresh difficulties with the second Sitra which defines 
Brahman as the Author of the world of matter and souls. Vya- 
satirtha in his Tafparyacandrika sbows that the manner in 
which Saikara develops the Vipratipatti (statement of doubt) in 
the opening Sitra by making Pratyagatman the subject of the 
enquiry (Jijfidsadharmi) is not in tune with the Sitrakara’s 
defination of the Jijfidsya (subject of enquiry) as the author of 
the universe in the next Sitra. He has also shown how Sankara’s 
interpretation of the first four Sitras fluctuates alterrately from 
the Nirguna Brahman to the Saguna and from the Pratyagatman 
to the Paramatman backwards and forwards to suit his own 


convenience. 


“The subjective interest of the Indian mind leading to a 
Monism in the long run” is not therefore a well grounded 
premise in determining the goal of Upanigsadic philosophy. The 
searching question of the Svetasvatra Up. “what ist he ultimate 
source of all ? Whence are we born, By whom do we live and are 
placed amidst the joys and sorrows of the world (1.2) and the 
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unequivocal statement in answer that even the self (Armd) is 
powerless over the causes of his own happiness or misery (Atma 
apyanisch sukhaduhkhahetoh), not to mention the statment of 
the Kena Up. in the parable of the gods and the Asuras “By 
Brahman’s vicotry you all stand glorified (iv. 1) and the grim 
reminder of the Brh. Up. (III 4. 2). “He is your inner Ruler who 
is inside everything and that all except Him are subject to 
suffering (Ato anyad Grtam) are sufficient to convince unprejudi- 
ted minds that the philosophy of the Upanisads has, from the 
beginning, been built upon the firm foundations of the finiteness 
of the selves exposed to suffering and transmigration from which 
they have to seek release by receiving the saving knowledge 
and grace of the One Supreme Ruler of the whole cosmos. 

Prthagatmanam preritdram ca matva 

Justastatah tenamrtatvameti (Svet. Up.1-6.) 


aamata Sat a nat | queda: arsaaaa | 


Pusan ekarse...... Vyitha ragsmin samitha tejo yatte riipam 
kalyanatamam tat te pasyami. (Brh. Up. V.1) 


Gat wR ae wi ade A aa wi sea 
Te TAT 


Agne naya supatha raye asman Visyani deva vayundni 
vidvan. Yuyodhydsmajjuhuranameno Bhiiyistham te 
namauktim vidhema, (Brh, Up. V.1) 


aH aa qo Ua sana Peart ta agen Bara | 
NATSU FAsi J aa sien AIA | 


3 ofa: afta: afta: 


—-(Dr). B, N. K. Sharma 


BRHADARANYAKA-UPANISAD 
FROM MADHVA'S PERSPECTIVE 


INTRODUCTORY REMARKS : 


Sri Madbvicirya generally prefaces his Bhagyas on the 
Upanigads ( and other works ) with an invocatory verse in 
which he outlines their main theme and contents. The verse 


at the beginning of his Bhagya on the Brh. Up. is a good 
example of this. It reads : 


Pragddertsitaram Paramasukhanidhim Sarvadogavyapetam. 
Sarvdntahstham suptirnam  prakrtipatimajam sarvabahyam 


sunityam 
Sarvajiam sarvasaktim suramunimanujddyais sada sevyamanam 


Visnum vande sadaham sakalajagadanddyantam Gnandadam tam, 
qronediferart wagetita aaalacata 
.. gafaea aga cetatas aaa aes | 
aay aaafs guage: aa aaa 
ey aoe ane apeaTaeanaag 44 |I 
‘I salute the Supreme Brahman ( Visnu ) who is the ruler 
of Mukhya-Prana and other deities. His bliss is infinite. He 
is free from all imperfections of finitude. Unlimited by time 
and space andin fespect of his auspicious attributes, He is 


never subject to origination even in terms of ‘Paradhina-Vise- 
sapti’! ( which applies to other eternals ). He is for ever 


1. For the méaning and significance of this concept sce my 
BSPC. Vol II. pp. 127-128 


RE SS: a a = 
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distinct and different from all other beings in creation. He 
is eternal in the sense of not being liable to any of the four 
kinds of extinetion.? He knows all about -his* own attributes 
and those of others. His power extends , over Prakrti, Mukhya 
Prana and other beings in respect of each and every one of their 
eightfold determinations.® He is worshipped by Devas, Rsis and 
men. The origin, functioning and final disruption of the entire 
cosmos are for ever subject to His will and depend upon it. By 
his grace, released souls enjoy the complete. manifestation of 
their innate bliss of selfhood, in. Moksa’. W See 


The careful reader of the Brh. Up. will find these attributes of 
the Lord embodied in relevant contexts. He will find the Lord’s 
rulership over Prana and other deities in I 3,1-28, 11:2;1-4; and 
[II 8, 16; His inexhaustible blissfulness. in IV 3.32,: His : free- 
éom from imperfections in Yo aSanaya pipase... (111 4), inner 
rulership of all in II] 8,3 and IV 4.8, His all-completeness in 
Yo yam &tma amrtam, idam brahma idam sarvam: ‘(II 5,. 1-14), 
Lordship over Prakrti in III 8.11, .His otherness from all else 
in II 3.6, and in Ato anyad Grtam (III 4.2), freedom from origi- 


2. Anityatvam dehahanih dubkhapraptirapurgata — 
Naéaécaturvidhah proktastadabhavo Hareh sada 
Tadanyesim tu sarvesam naséh kecit bhavanti hi. 
wieere Rear: z:eorfeeqar | _ 
armeaghaa: Tremere €t: Far | 
aceast g aac arat: faq afta 

( Mahavaraha Q. M. GT. ii. 17 ).°- 
For explanation see Aksora Bréhmaya (Brh. Up. -IIT-8). 


3. They comprise: Genesis, sustenance, Hesclutiog.. control, 
obscuration and bondage, datialieneeent and 


release. 
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nation in | 4.1, omniscience in Sarvdnubhih (1 5.19) all-power- 
fulness in IV 5.11; ‘His being served by the gods, Rois and men 
in 14.19, Hjs being the source of the genesis, functioning and 
dissolution of the werld in 1.2.1, 1.2.5; and bestowal of blixs 
of selfhood (Kam) in Moksa, in J 2.1. 


The name sBrhad-aranyaka’ given to this Upanijad pre- 
supposes that part of its contents have an affinity of theme with 
the ritualistic sections of ‘the Brabmana or Karma Kanda in the 
two preceding ‘Adbyayas. The Upanisad, however. in keeping 
With its predominantly ‘Adhyatma-drsti’ (philosophical vision) 
propounds an esoteric interpretation of the ritualistic 
(adbiyajiia) parts also. The ASva-Brahmana and the ASvamedba 
Brabmana, with which the Upanisad opens, are typical examples 
of this Adbyatmic orientation given to the Adhbiyajiia and 
Adhidaiva contents of the various Adhyayas. These two 
Brahmanas spell out, in a systematic way, how the immapence 
of the Supreme. Brahman in the whole cosmos is to be visualised 
thro’ the ceremonial of the Horse-sacrifice, with particular 
reference to the sacrif icial horse and its limbs, thro’ the respective 
Abbimanidevatas presiding over them.* 


4 The introduction of a patently ritualistic rite like the 
Asvamedha at the very commencement of the ‘Upanisad’ ts 
awkward for S. He explains that this section is intended for a 
meditation in lieu of the actual performance of the rite, by 
those who are not eligible for its actual performance. But the 
alignment of details proposed by him does not helpus in 
bringing the ceremonial and its parts into any direct attunement 
with meditation on Brahman as suci-which must be the aim of 
any such symbolic approach to the Adhyatmic interpretation of 
Karmakanda. recognised by the Vedic scers (See 44 WT 2.3). 

(fa. vontd. Ob J. doe 
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aS¥4-BR4NMANAM (1, 1, 1-2) 


The horse in the Agvamedha is the symbol oi the seavealy 
horse Uschaih-travas, born from the sea, according. to mytho- 
logy. The four-faced Brahma, the Creator, is taken to..be 
present in his creation (the horse), in the form of a-horse and 
the Supreme Brahman too abides in him in the form of a 
horse. As the Supreme Brahman pervades every part “Of the 
horse’s body, what-ever is ‘in, the body and in the limbs* of 
Brahman is to be viewed as existing in the corresponding body 
and limbs of the sacrificial horse also. Thus, the whole Universe 
consisting of the Jadatattvas and their Abhimanidevatas 
(presiding deities) are brought under the scope of this contem- 
plation of the sacrificial horse as having originated from. “and 
forming part of the body and limbs of the ‘Supreme Brahman 
(as envisaged in the Upanisadic statement Yasya prthivt Sartram 
(Brk. Up. HE 7.3) | = : 
: 

(fs. ¢ from pre-page concld). Re ee 

The Visistadvaitic commentator Rahgaramanuja comes 
nearest to Madbva in saying that some sort of ‘Brahmadrsti’ is 
to be focussed on the horse sacrifice and the horse figuring in 
it and that the topic should somehow be-interpreted in. relation 
+o Brahman. But his method of interpretation hardly goes beyond 
(the peovisional transference of idea of) looking: upon.- -the 
lower object as the higher saciaiaiaindieiitailai avayavesu usa 
(adidrstik). " , 2 

This is far from being an actual Upasana of the ~ Supreme 
Brahman as present in the various ‘parts of the sacrificial horse, 
and the accessories of the rite, as envisaged by ‘the guiding 
principle given in AA I] 2.3 which is fully implemented i in the 
method of esotoric interpretation followed by Madhva. 


a * 
— * a 


‘Weias.. 
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Accordingly, the deity of the dawn (usdh) who is born from 
the Lord’s head is to be meditated upon in her place of genesis 
in the Lord, thro’ His presence in the sacrificial horse indwelt 
by the Supreme. The Sun-god issuing from the Lord’s eye 
(RV.X.90.13) is similarly to be meditated upon as located in 
the eye of the Lord, who indwells in the horse's eye. The 
various other fattvas and their presiding deities are ali of them 
similarly to be aligned with other appropriate limbs of the Lord 
which happen to be their places of origin and abode in the 
original Virad-ripa of the Lord. 

Broadly speaking, this is the methodology which applies 
mutatis mutandis to the esoteric interpretation and understand- 
ing of various other Vidyas taught in the Uparisads such as the 
Madhuvidya, the Ukthavidya Siksavidya, Bhiimavidya and 
PaiicakoSsavidya. 

Literally translated, the text of the ASva-Brahmana reads: 
*Usa (dawn) is the head of the sacrificial horse. the Sun its eye, 
the wind the breath, the open mouth the Vaisvanara fire, the 
year the body, the Sky the back. the atmosphere the belly, the 
earth the hoofs, the quarters the sides, the cross—quarters the 
ribs, the seasons the limbs. the clouds the flesh, food is the 
stomach, the sands of the earth the blood vessels, the rivers the 
liver and lungs the hills. the hairs the herbs and trees, the yawn 


the lightning, urine the rains, neighing the speech’. 


Madhva. makes it clear at the very outset that ‘this medita- 
tion is not of the sacrificial horse as such, but of the indwelling 
Brahman in it. This principte is to be applied to all the other 
Vidyas taught in the Upanigads. They are all the records of 
the inward form of mystie updsana current in the remote ages 
in the life of advanced seers to whom the inspiring words of 
the A.A j= 
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Exam hyeva bahvrcd mahatyukthe mimamsante....« 
clamagnen ctam vayau ctamakase, 
sarvesu bhiltesa ctameva brahmetyacaksate. 


ea Be ager secgey shatard™ 
wart es ara} TaATETe, 
aig yay cade TATA, | 
were a living vibrating experience. 
What Madhva has done is to recapture this grand vision 


and pass on glimpses of a very small part of this technique of 
Brakmopasana in Nature, thro’ the various Vidyas so far as they 


(11.2.3) 


could be comprehended by our limited intelligence, so that we. 


can form some faint idea at least of how the great Mystics of 
Upanisadic age delighted in the endless possibilities of Brahman’s. 
Sarvanamati, its Servantaryamitva, Sarvavydpti and Servatra~ 
purneta. 

It is in this context that the famous Santimantra of the Brh. 
Up. Parnamodah pirnamidam purnat pirnamudacyate* has to 
be pondered.® 
5. Flt does not stand to reason to translate the above as ‘That 
is fall and this is full, from fulness fulness proceeds’ - where 
“This’ (idam) is generally equated with this manifested world 
For, while ‘That’ (adah) viz. Brahman is doubtless ‘Full’ 
(Pirnam) ‘this’ (world) which is said to be ‘artam’ in the same 
Upanisad (III 4.2) cannot be deemed to be full or infinite. - the 
more so if it is to be regarded as mithyd, as in S.’s philosophy. 
Both the ‘that’ (adah) and the ‘this (idam) of this mantra 
evidently refer to the same Supreme Brahman in its primal causal 


Form (milaripa) and its numerous manifestations. This can be 


seen fully brought out in the Madhu-Brahmana (Brh. Up. 11.5) 


whick refers to the countless eetype forms of Brahman in cach 


and every created being and substance. 


+ qiina: quits qord qaeeRA | 


TO ia bacetact eles. 


2, : 
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‘Most of the other commentators on the Upanigads have 
allowed themselves to be carried away by the appositional form 
of predication in these Upasana-vakyas, such as for example, 
‘Meditate on name as Brahman’, Meditate on speech as a cow’ 
The Sun is the honey of the gods, the dawn is the head of the 
horse, earth is his foot. Brahmana is His face, etc. Madhva 
cautions that in all such contexts, the subject of the proposition 
is to be construed as denoting the presiding deity (cetana) of 
dawn, earth, sky, etc. Secondly, the nominative or accurative 
case-forms in which these subjects are expressed are to be 
construed obliquely in the locative, dative, ablative and other 
suitable case-relations so as to convey that Brahman is present in 
the deity of that’name or that the deity of the dawn is situated 
in the head of the horse indwelt by Brahman, the deity of light- 
ning is in the aii of the horse which is indwelt by Brahman 
and so on. | 


.This means that in the proper interpretation of these 
Vidyas, the Jadatattvas like dawn, food, rain. ete., are to be 
taken to stand for their respective Abhimani devatas also. In 
this way, Madhva establishes a closer and a direct alignment 
and integration of the Jadatattvas of the world with their 


presiding deities and thro’ them with the Supreme Brahman in 
the last analysis. 

Another point brought out by Madhva in his commentary is 
are that the Upasana-vakyas- such as that Usa is the horse's head, 
are not to be taken literally as positing any identity for the nonce, 
even-for purposes of meditation. Such superinduced updsana- 
will lead to no good.® The nominative forms of the subject of 


6. Madhva warns the worshipper ( Upasaka ) against any 
kind of superinduction or.superimpesition being introduced 
jnto any of our medjtations oa Brahman. Brahman should only 

(fa. contd. on p. 8... 
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the propositions are, therefore, to be viewed as examples of 
cast-synoretism. They have to be construed in as-maty of the 
other appropriate case relations as may be befitting. 

Madhva quotes the authority and sanction for such case- 
syncretism in Vedic exegesis from the Mahavyakarana Sitra : 

Saptasu prathamd. Satsu dvittyd. 
which authorise the nominative case forms in certain cases 
to be construed in other’ suitable case relations and similarly 
the construction of the accusative case form in any of the other 
six case relations. 

The actual working out of such an intricate system of 

exegesis based on the niceties of Vedic grammar and etymology 
naturally imposes a heavy strain on the understanding of persons 
of limited equipment. This may be one of the reasons for 
modern writers and exponents of the Upanisads keeping them- 
at a safe distance from Madhva’s commentaries. But 
linguistic and other difficulties which stand in the way 
efan easy understanding of the details of Madhva’s highest 
interpretation of the Upanisads ought not to prejudice us against 
the implementation of his technique and methodology. They 
promise to demonstrate their soundness to the satisfaction of 
those who have an open mind in the matter and the necessary 
equipment to follow their application, to the best of one’s 
abilities. 
(fn. 6 from pre-page concid). | 4 
be meditated upon as abiding in the symbols, adhisthanas and 
Pratikes but never as being identical with them, in mental 
construction. That would be a perversion of Brahmop4sana. . 
( See M. BSB. 1V. 1.4) Also: ag 

Tasméd vastu yatharapam jheyam dhyeyam ca Sarvadd. 


aene ag ae Fa Aas HRT | 
+ gag samy | 92m fee | 


(AV,IV.1,4) 
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Let modern scholars extend to Madhva the courtesy of a 
patient hearing and give him the benefit of the doubt, if they 
have any, on the question of the Mahasamanvaya of the 


Upanisads in their entirety, in the Supreme Brahman. 
(Aupanisadah Purusah ) 


CREATION (1. 2. 1-7) 


Accounts of creation of the world given in the Upanisads 
are not uniform. They have to be supplemented and coordinated 
to get a complete picture. The words ‘There was nothing here 
before the world came into existence’ have, therefore, to be 
read in consonance with a similar passage in the Ait. Up. “The 
Supreme being alone was there in the beginning. nothing else 
winked’. (i. 1. ) i. e. was active, which presupposes the 
bare existence of some other eternal entities also.’ S. himself 
in his C. on B. S. 1.4.3, accepts the dependent existence of 
a material principle answering to Prakrti in the state of 
Mahapralaya also, saying that the acceptance of such 2 
principle called by various names as Avyakta, Prakrti, 
Akaéa, Maya, etc, is necessary and purposeful as otherwise the 
Supreme Brahman cannot be conceived as a Creator. 


1, As required by the principle of interpretation known as 
Savisesane hi Vidhinisedhau Visesanamupasankramatak, Sati hi - 
visesyabadhe. 

afaarar fe AA Aegrdaaa:, af fe ges | 
2. Arthavati hisd, Nahi taya vind paramesvarasya sras{rtvam 
sidhyati. 

rach Fe ar | af aay far ava weet Raat 4 - 


(S. BSB. 1.4.3) 
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Madhva, therefore, explains the brief statement of the 
Brh. up. by saying that besides the All destroying Lord (rrtyu 
and his consort (Cit prakrti ), time, space, the three gunas 
in their equipois, Jivas and their a@drsta, samskdaras and the 
Vedas existed in the beginning. But all the world of name 
and form was as yet in an undeveloped state in Pralaya. In 
other words. by his will, all else was ina state of suspended 
animation. The Supreme Brahman is, therefore, designated 
as ‘Mrtyu’ (death) and ‘ASanaya’ one who subsequently 
activises (nave) the world and later eats it up, in the end 
{ aga-m ) ; 

The Upanisad continues: He thought to himself-Let me 
get embodied with the world ( jagadakhyagaunadehavan syam ) 
He went into (contemplation of ) praise of himself ( arcan ) 
and created the Waters. The foam ofthe waters condensed 
became the cosmic egg. He lay down. to rest ( asrdmyat ) in 
it and cogitated. From his thought emerged Vayu. the fore- 
most of the gods and their leader ( agni ). Vayu divided him- 
self into three, the Sun, the Air and fire. The Supreme Lord 
then desired-Let Hiranyagarbha (atma)3 be born, as a second 
son to me-4 He paired with Sri called speech. The seed 
deposited in her became Samvatsara® ( the four-faced Brahma’) 


3. Atma Viriticah sumanadh sudhautasceti kathyate 


‘Brahma caturmukhasceti purvajo yah prajapatih 
. —iti Sabdanirnaye.: 


ara fafia: gaa: gataatd seat | | 
ger sagen qa a: sare: 1 — ate areata | 
4. .‘So akamayata — Dvitiyo me Gtmd Jayeta iti 
Dvitiyo Vayvapeksaya (M) . 
asermaa — facia 9 arent arta ea | 
facta areataat (M) 
5. Samypagatmano Vatsabhitan ramayatiti ‘Sam-Vatsarah’.: 


aR) aeaqar Wadia ‘A-aeqq;’ | 
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UDGITHA-BRAHMANAM (I, 3.1-28). 


Mukhya-Prana is the fittest to be the Udgatr in the great 
sacrifices ; for he alone is impervious to the Asuric influences. 
This is illustrated by the parable of the Devas and the Asuras.? 


The Devas are of Sattvic nature and ase less numerous 
than the Asuras, who are Tamasic by nature. Being outnum- 
bered, the Devas decided to perform a sacrifice to establish 
their sovereignty by propitiating the Supreme Being thro’ 
Udgana. They approached the presiding deity of speech (Agni) 
to recite the Udgitha for them. The Asuras pierced speech with 
evil and foiled the gods. The gods, thereupon approached 
one by one the presiding deities of the other sense organs like 
the eye (Sirya), the ear and the mind for help. The Asuras 
overpowered all of them. Finally the gods approached Mukbya 
Prana for succour. The Asuras rushed at him and tried 10 
pierce him. But they had to fall back in the attempt, shattered 
to pieces like a clod of earth, hurled with all force at a mighty 
rock. The gods then gained victory. 


Whoever understands this glory of Mukhya Prana in this 
manner conquers his foes by the grace of the Lord (atmana). 


1. §. explains the words deva and asura as the sense organs 

themselves according as they are inclined to sacred er worldly 

objectives, to good or evil. It is a distinetion of natural life 

and not of beings in control. But, elsewhere, in his BSB. 

Il. 4. 14 he upholds strongly the existence of Abhimanidevatas 

directing the activities of the sense organs and dismisses the 

Pairvapaksa that the organs themselves carry on their functions | 
by their intrinsic powers. It is not clear if he changed his” 
views on the question while writing the commentaries on 

the Sitras or the Upanisads, 
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This parable is to be met with in different versions in the 
Chan Up. (1.2,1-8) 4,4. CU 1. 4. )and elsewhere 
It establishes conclusively that Mukhya Prana is the only 
immaculate medium (adhisthadna) among all the gods for” 
meditating on the lord and it confers on Mukhya Prana the 
status of being ‘Jivaghana’ (Prasna V. 5) and Puruso manavah 
(Brh. Up. VI. 2. 15.) who alone is qualified to lead the 


eligible souls to the Lord (Chan. Up. IV. 15. 5) 


The opening words of Madhva's invocatory verse : Prandderi- 
Sirdram are intended to draw special attention to the preeminent 
position of Mukhya Prana among the gods and his own depend- 
ence on the Lord. for such eminence. Thus Madhva’s bhasya 
makes it a point to bring out the majesty and independence of 
the Lord thro’ the various discourses in the Upanisad. 


The remaining Khandas of this Brahmana (8-28) proclaim * 
the eminence of Mukhya Prana in different ways. The prayers 
addressed to him Asato ma sad gamaya,tamaso ma jyotir gamaya, ~ 
mrtvor ma amrtam gamaya inthe concluding Khanda (I 3.28) 
recalls the leading role of Mukhya Prana in leading the souls to 
Supreme B. their deliverance. (Chan. Up. IV 15.5). 


AVYAKRTA-BRAHMANAM (J 4.7-8) 
The Supreme Brahman (tad)! alone existed without change 


or modification of being, in the beginning. The world of name 
and form was then in its causal state (avyakrtam). The 


unmodified state of the world was changed (Vydkrivata) by the 
Lord into an evelved state with name and form. 


1. The first pronoun ‘tad’ in the text denotes the Supreme 
Brahman referred to earlier in Atma vad idam agra Gsit Purusa> 
vidhah (1.4.1). It does not refer to the ‘world’ in its seed-form 
as S, thinks, 
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In doing so, the Supreme Lord penetrated the world of name 
and form created by Him, thro’ and thro’ from the root of the 
hait to the tips of the nails, like a razor blade fitting exactly 
into its case or Prana the deity of vital breath (visvambhara*) 
pervading his abodes viz. the bodies (kuldya) of beings. 


7 But fools fail to perceive the Lord who has thus entered 
into His creation. Even those who may be dimly aware of the 
fact do not see Him as He is actually and fally present in his 
creations, sustaining all life and activity in them in various 
ways.? . i . ; — 


For His names such as ‘Prana’ (in carrying out the activity 
of breathing and sustaining activity do not express the entirety 
of His greatness. They express only partial aspects of His 
greatness. For example He bears the name of ‘Prana’ while 
making .others. breathe (by His presence and impulsion). 
He is called ‘Voice’ in enabling others to speak. He is 
the =‘eye’ as He enables others.. to see...He is ‘mind’ in 
making others think. In this way. these several designations 
are descriptive of His different activities. Whoever contem- 
plates Him under the one. or the other of these names could 
know but a small part of His glory and not the whole of it 
(akrtsnah) - according to his own capacity. 


One:should,:therefore, always contemplate Him comprehen- 
sively under the name -and attribute of ‘Atman’ instead of by 


this or that restricted name and attribute. For the attribute of 
meee 


2. It is better to understand Visvambhara in the sense of Vayu 
(Mukhya Prana) than as “gastric fire’ (Agni) with S. The 
function of Jatharagni is to digest food while the function of 
sustaining life (bharanam) in the world (visvam) is primarily 
associated with Mukhya Prana. See Brh. Up. Il 7.2. 


3. See Gita XV 10. as interpreted by M. 
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‘atmatva’ includes within its range of meaning every one of His 
countless attributes such as being Prina, mind, etc. All these 
other attributes and descriptions find their fusion and oneness 
in *Atmatva’ i.e. to say, are subsumed (antarbhavanti) 
in the meaning of ‘Atma’ which connotes a Being which is in 
eternal possession afd enjoyment of all the attributes.4 And 
this Atman (Supreme Lord) is the abode (pada) of all the 
countless attributes which are included within its meaning.® 
The Upasaka of the Lord as ‘Atman’ comes to know all 
that he is competent to know and realise with the help of 
this all-inclusive attribute of Atmatva, just as one attains 
appointed results by going thro’ the right way and means of 
approach (padam). 

The Supreme Lord denoted by the name of Atman is 
interior (fara) to the Jivatman who is inside the physical body 
{antara). For this reason, He is and should be intrinsically 
dearer to the Jivatman than all else including his own self, 


4. Yaccapnoti yadadatti yaccatti Visayaniha 

Yaccasya sentato bhavah tasmadatmeti bhanyate. 

aera aes verte faeaite | 

See asa Bla:, TeTAAA WA | 
The Lord is called Atma because He pervades (vydpnoti) all, 
takes all as their master (ddatte sviyatayd sarvam) ot Sarvadhi- 
pati and who is ever constont without waxing or waning 
(santato bhavah) 

An parvabhyam ‘tanu’ Vistare ‘mah’ mana iti dhédtubhyam 
dan, Ano arthah ‘Sam’ iti. 

aregrat ‘aq’ fret ‘are’ ar ef grat eq) 
areisd: ‘aa’ 2a | 
5. ‘Atra hyete sarva ekam bhavanti’ (antarbhavanti) 


‘ga wa a4 Us aafes’ (aeatafea) | 
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dearer than all his worldly possessions.” The true devotee of 
the Lord who admonishes another who speaks of his own self 
or some one other than the Lord as dear(er) to him and 
reprimands him that by so thinking he will be Jeopardizing 
his own spiritual welfare will find that his admonition and 
reprimand will come true. Whoever then contemplates the 
Lord as ‘Atman’, all his cherished desires will be fulfilled 
and will never go in vain. 


14, 9-10: THE SUPREME LORD IS UNDISCARDABLE, 
ABSOLUTELY PERFECT AND KNOWS HIMSELF AS 
EXISTING FOREVER, 


The human spirit discovers its own fulness of bliss by 
knowing the Lord to be undiscardable (aham), absolutely perfect 


(brahma - Pirnam) and always conscious of His eternal 
existence (asmi). 


In the preceding section it was shown that the individual 
Self attains the fulness of its blissful nature! thro’ right 
knowledge of the Lord as its..nearest and dearest and inner 
most of all (antara-tarah) and’ therefore undiscardable by all- 


_ The present section confirms this position by i ia of 
a likely objection that may be raised. 


6.  Tadetatpreyah putrat preyo Vittét preyah  Sarvasmdt 
‘antara-tarah’ Yadayamdatmd (Brh. Up. 1-4-8) 


aaa: GSA esa: Tea AAA: TAVATAT 
(Brh, Up. 1.4. 8) 
1. WNityanirduhkhdnanddénubhavaripo hi svata Uttamajivah (M), 


Pag-eacaquaed fe ea seat: | 
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The great ones hold that the eternal blissful nature of the 
self untouched by sorrow, lying obscured by beginningless 
positive ignorance in the state of bondage comes to be freed 
from this obscuration and manifested to the fullest extent,? in 
the released state by the powerof Brahmavidy4 or knowledge 
of B. and by no other means. In regard to this some persons 
(may) reise the following objection: he p* 

If what forms part of the Jiva’s essential nature is to be made 
manifest by Brahmavidya, then would it mean that in so far as 
Brahman too is always in full knowledge and experience of its 
own intrinsic bliss, it must also have attained® its fulness of 
being by coming to know itself to be’of eternal blissful nature.4 

The point of the objection is this. It cannot be logically 
conceived that the manifestation of B’s eternally blissful 
nature to itself has been brought about (sadhya) by knowledge 
of its own self, in so far as B.’s blissful nature is uncaused 
and eternal and intrinsic to its nature and no no temporary 
obscuration of such a nature thro’ Avidya or any such 
intervening cause is conceivable in respect of the Supreme 
B. which is Nityasuddha-buddha-mukta-svabhavam. 

The Upanisad disarms this objection by emphasising the 
truth that unlike in the case of the Jivatman the manifestation 
of B.’s own everpresent blissful nature is not brought about 
after being freed from any obscuration at any time. It remains 
eternally and fully manifested to its personal experience and 
is concomitant with its own selfknowledge (Svartipajiandavina 
bhiita). This is what distinguishes B, from the human souls. 

2. This fulness of manifestation of one’s ‘nature is called 
sarvam i, ¢. pirnam (commensurate with one’s capacity 
(Svayogyam). 

3.  Bhavisyantah is ‘attaining it’-from bhij to ‘attain’. 

4, The ‘wu’ in ‘kimy tad brahma.,.’ means kim Brahma api. 


oe ow} SS ee ee 
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This truth is proclaimed in the following words of the 
Upanisad: ‘Brahiran alone cxisted> jn the beginning of the 
world. Jt does indeed always intuit its own blissful nature 
by its own eternal immediate awareness. And precisely in 
that sense it remains eternally and absolutely self-comytc‘e 
(sarvam purnam)” The relation of means and end (sddhyasadha- 
nabhdva) obtains only between what comes to be experienced 
at some time or other und its awareness at the time. \t does 
not apply to what remains eternally manifested to and 
experienced by the eternal conseiousness of the Lord.* 

. It is, therefore, only by means of Brahmavidya or true 
- knowledge of B. and by its grace that the Jivas can hope to 
attain that state where they too can have such constant and 
uninterrupted experience of their own levels of perfection of 
being. 


..5. As there is no specific tensc-form of the verb as, to be, to 
“express existence for all time, the past tense dsit used with 
teference to B. must be understood to express eternal 
existence in such descriptions as Sadeva idam agra Gsit, 
Atma va idam eka eva agra Gsit. (M) 

6. M.’s rendering of Sarvam as applied to B. here and in 
various other contexts (e. g. Chan. Up. lll. 14. 1) by ‘paraam, 
full or ‘self complete’ has the full support of ancient Vedic 
usage such as Sarvam dyur iyat (Brh. Up. VI. 4. 14) Yadaiva 
jayam vindate atha ha prajayate tarhi sarvo bhavati (Sat. Br. 
V. 1. 6, 10): see J. B. (IIL 110, 28) and RV. (1. 126, 7 ). 

7.  Brahmdpi Sarvadaétmanam aheyam gunabrmhitam 

Sarvadasmiti meyam ca Vijanati tathaiva tu 
Ata eva samagratvam:svata evasya sarvad4a.. (M) 


mae adarata seq quasar | 
adaienia aa a Asta ata gl 
Ba wa aaa Sa Cas aaaiil (M) 
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Atver dating the tree nature of B.'s greatness 25 shove, 
ne Upaniqad gues on to say that whosoever smong the Devas, 
Pole aed men attains sock a knowledge of B. (Brakmavidyé) 
wel, ao be tore, be enabled by the grace of B. to experience 


Devas, Reis and the best of men, in their order of merit (sath) * 


The Upanigad refers to the content of B’s inteitive 


experino: of its own greatness in terms Of ‘cham’ brahma and 
aomi. These three words ere not to be construed as a grammatical 
sentence by iceelf conveying ‘I am-Brabman’. If such were the 


case, the we of the reflexive pronown diminam (sts own self) 


im the principal sentence Tad dtmdnom eva avet abam brahm4smi 


Sti, will be redundant 2s the meaning conveyed by the reflexive 
proncen ia folly brought out by the first person pronown cham = 


in cham broke comi which would tell ws when Brahmon 


& See: Tadyo yo devinim protyabudhyata sa (eva) tadabhava | 
(Up.).«. 


ah & taal vega a (qa) aaaT aa AION, BET 


tothé 1sindm, tatha manusyégdm. 


FAO, | 


Mukhyom somagrom tad brohma fhanasydpt somagratap « 
Kihcitsamag ratim devasteyam fhénam hi tad¢gam 
Apustato adhomim jhamatadrkivat ryayoopl tu 


Ryithyo apyadhamém prépurmanusdsca somagratin, ({M)- i 


* bed j 
; | ¢ } | ’ fe ‘ 
. 4 ol 2 1% tree 
* 
“a 


fefaraanat Zareat gia fe a1e84_ II 
aigeaisanl giamrerary Beas g | ee 
afreiscaaat orqniquia ansara | ‘oe 
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intuited (without the addition of Gtménam). Serthy, there can be 
mo reasonable doubt as to when B. cognised as “I am Brabman’, 
whea it has been made absolutely clear, at the very owlset, that 
im the beginning B. alome existed and there wat no other person 
or thing in existence then (according to the monistic interpreta- 
tion). 


This crucial point must make it clear that the word cham 
in Aham Brahma asmi has not been used in the Upanigad 2s 2 
first person pronoun at all but as an epithet of B. descriptive 
of one of its distinctive characteristics of being ‘cham’ 
undiscardable (aheyam) by any other being The other two 
words are also to be similarly construed as epithets of B- 
referring to its infinitude of perfections (brahma- gunapiryam) 
and its eternal awareness of its own existence (as-mi). It may 
be recalled that the Upanigad had earlier (1 4.%) underlined 
the fact of B.’s being the best beloved of all, as the one dearer 
than the son or one’s possessions and the innermost dweller 
in all (antaratarah)'. it must be obvious that it would be 
absolutely impossible for any one to diseard what has penetrated 
into his own innermost self, The meaning assigned to aham as 
aheyam js, therefore contextually significant. Madhva’s 
commentary explains with great penetration why B. is for 
ever undiscardable by any one. it is because it is the inner 
immanent controller of all that exists in finite reality. 
Nothing in finite reality, whether sentient or insentient, 
can afford to discard or shake off the All-penetrating B. which 
is immanent in everything, lest everything should forfeit its 
very power to move ancact in trying todo so, Sarvaniyanirtvena 


low enane 


1. Sartrantargatajtvamtahpravisfam (Raghu). 


afiereatigahiayea; ate | 
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sarvagararvat ahevam.' As the Katha Upanigad puts it) Ted 
natveri kascana-one cannot go anywhere else divcarding Brahman, 
How truly profound a revelation of Divine Majesty lies behind 
this simple deduction of M. - Sarvdatararvdt sarvagatatval- 
(e~Aeratvdt aham) from tha to abandon or discard. 


The Upanisad goes on to say how the celebreted Vedic 
seer Vamadeva attained a vision of the undiscardable-B. (aham) 
as the inner immanent controller of all and thereby realised the 
truth that the Supreme B.as the Sarvaniydmaka acting thro’Matu, 
Sdrya, Indra, Kakgivan, Sukra and others as their Antaryami 
{entaratamak) and accomplishes all their deeds and ‘gives expre-— 
ssion to his illumination thro’ the famous Sikta attributed to 
im in RV. 1V.26. And it assures ‘us that even now whoscever 
realises the Supreme B. as undiscardable (ahan:-aheyam) abso- 
detely perfect (Brahma) and endowed with eternal self-awareness 
{as-mi) will certainly attain completeness of bliss (sarvam) 
commensurate with his deserts (idam-svayogyam). Even the gods 
will not hinder him from attaining the fruition of his knowledge; 
for ‘tad" (seh) is (bhavati) their inner ruler (Gtmda hyasau) and 
whoever is dear to the Lord is dear to them also 


On the other hand, whosoever worships some other deity 
{onydm devatdm upaste) thinking that the Supreme Lord is diffe- 
rent from this all perfect undiscardable eternally self- knowing 
reality and is ‘Nirguna or attributeless. knows not, like a beast 


of burden. 
But one who knows the Lord as undiscardable and all-per- 


fect and worships Him is like a beast (cow) dear to the gods, 
For just as several cows offered to a person please him exceed- 


J. Nivantrtiahane vyaparamatroccheda iti vipakse badhakam. 
(Raghi.) 


Racgaera aaiqaaiaieas afe fava area | 
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ingly, even so, every truce worshipper of B. as aheva pleases the 
gods by the asset of his knowledge, like a person offering many 
animals to the gods, 


It deserves to be noted in this connection that if the word 
fahan’ in the text ‘Tad idam opyetarhi ya evam veda aham 
hbrahm asmi ft? is not understood. in the sense of ‘the undis- 
cardable’ (ahevam). the first two words ‘tad’ and ‘idam’ and 
‘evam’ as well as the other term ‘atmanam’ syntactically 
understood to complete the sense, would allhecome super- 
Sluous,. Yor the intended sense according to S. would stand fully 
conveyed by saying ‘Etar hyapi yo Veda aham brahmasmi iti 
sa idam sarvam bhavati’. The other words will be purposeful 
and necessary only if ‘aham’ is construed in the sense of ‘the 
undiscardable’ in which case tad ard idam will refer to this 
Brahman to be known in terms of (evam) its being endowed 
with the special attribute of being undiscardable, absolutely 
perfect and knowing itself to be ever-existent (as-nri)” 


S. expands the simple text Brahma ya idam agra Gsit 
(1.4.10) with a good deal of importations to accommodate the 
Whole of his Adhyasa-doctrine. His explanation runs : The self, 
now experiencing itself as embodied, was in fact the uneondi- 
tioned B. itself cren before reslising itself to beso (agre). 
Therefore, it is all that exists in reality. However, thro’ 
superimposition it has come to regard itself erronesuly as met 
Brahman (a-brahma) not all (a-sarvam) and to-suppese itself to 
be a doer, enjoyer and a transmigrating self When its eyes are 
opened by a compassionate teacher of ‘Vedanta, that Brahman 


5, * deo Sarvadd astiti mevam m (M) Meyvatve prakiiapreder- 
Sandrtha ‘asti' Sabdah (Raghu). SF 


‘af B4arehiG Faq Aad sepaeays ao Tea: | 
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comes io discover itveti ac the pure objectiess consciousness, 
free from superimposed individual awareness, Thus Brahman's 
coming te know fro’! as Brahmanconsists merely in (he removal 
ot the superimposition caused by ignorance end is nor al allan 
act of knowing tiself asa real object ef its own consclousness, 
Whoa ipnorance vanishes, its effect is also wiped out. With their 
disappearance, pure consciosness emerges as all that there is 
“nervem @hhaver) 1° 

He wilt be xeon that the way in which S. explains agre in the 
above text is very fir-fotched and artificial and inconsistent 
with his own explanation of the same word in similar contexts 
suck as “Naiveha kiflca agra asi! (Brh, Up. 1.2.1) and ‘Atma 
wa idamagra asit (AA. 114.1) as ‘before creation of the 
world’. To abandon this accepted sense of agre and construe 
it as Prak probodhad api (even before knowing himself to be 
{identical with B.) is to read his entire Prakrivd of Brahma- 
jAanavada into it, which is taking a great liberty with the text. 


10. Ted Arehma idam sartrastham  vaderhvate, agre prak 


pratihadhddapi brakmaivas tt Kintvapratibodhat abrahmdsmi, 
e sarvam ca itvaétmanvadhyvdropat Kartdham, Kriydvan 
Sukhdndm ca bhokta Sukht dubkht samsart iti cddhydropayati, 
Tathatheicit, acéevena davdluna bodhitam nasi samsdart 
iti dimanameviver svabhavikamavidvddyvadhydropitavisesa- 
var hitam Ityevakabdarthah {jAdnddhydropanivrttireva 
Nd«mano visavikaranam, (S) 


atmanamarveditvudiam 

az ae re efieed azned, a ore ata CCR @ 
fe eaufaarar agit, sal @ garmramdara Gale, 
fivarara aera @ lem gel Zell dard eft sreardaala | 
aeeufey syerdo, zargar @faa arfa dardi fa, seat. 
Raa waieecernaahafarrafrag , cetawreara: | 


waranatafagees ararnaegeny | arena faaefieqang | 
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But there can be no embodied self hefore creation, of what 
passes for creation. in $.'s philosophy, And it makes no 
meaning to speak of an embodied self, which m sot yet im 
the picture, being identical with the encondcitioned B even 
hefore coming to know the latter. {1 the aprabodha wm ta be 
Rrahman’s own, it would make B. forget its own self. fe 
matter how or why or for how long. which is incompatible wrth 
the conception of B. as Nityasuddhabuddhamuktasvarégarm. 
Thus S.'s interpretation opens many lids of the metaphysxal 
Pandora’s box at the same time, with its imevitadle 
consequences, 


His interpretation of the successive statements of the 
Upanigad: Brahma vd idamagra dsit and Tad dtmdnam eve axed 
aham Brahma asmi iti is unnatural as it interposes between 
them an intervening stage of ignorance of its own nature im the 
case of Brahman due to superimposition (@vidpadhydr ope) whack 
leads to its coming to look upon itself, samehow, as ‘1 am sof 
B. 1 am not all’, We are, therefore, asked.to go in for ome more 


importation that on being duly instructed by a competent Acarya ~ 


it discovers itself to be what it has always beea~ viz. etam 
brahmdsmi. 


This necessitates the explaining away of the clearly worded 
second sentence of the Upanisad: Tad dtmdnem eve aret...... 
as not so much as a direct and immediate act of B.'s knowing 
itself as the object of its own. intuition but as asublation of the 


superimposition caused by i ignorance of its own identity. Unfor- 


tunately, this roundabout way of interpreting these two texts 
taken together involves a good deal of metaphysical kite-flying 


for which there is hardly any justification ia the wording of the. > 


texts as they stand ‘inter-related by u natural sequence or 
theught which does rot call for any parenthetical pedding. 
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8. interpretation otaa idem varvem bhavati as ‘he becomes 
all this Qworld)’ would, in effect, reduce the knower of B. to an 
‘enreatity a: in Soy Philosophy the ‘all’ or ihe world ceases to 
be by eublation when B. comes to be known, To render Sa idam 
— pereae bheneti weaningiel, i has. therefore. to be construed in 

a different sense that whevover knows this Brahman to be 
even) 46. Wham’ (andisoardable) ‘brahma’ full of perfections 
iperipirnem) and ‘Asani? (knowing itself as ever-cxisting) 
attains fulness ‘of being (sarvetrem) conimensurate with his own 
| stature {sverdpavogvom) 


“Moreover, wa n§." % imterpretation, it has to be clarified if 
: Tad’ im the sentence Tad idam apyctarhi ya cvem veda is to be 
“y sanerent | ou sonne of ‘rkat Brahman which is identical with 
ae. fipom as bas been dore by him in the earlier 
sentence Ted ditmanam eva avet or inthe sense of Brahman 


ei which transcends ail attribites and characteristics. Jn the former 


2 cast. the relative proncun ‘Yah’ referring to the same Acbikari 
gn ¥aevem Veda (ahom brakmdsmi iti) would be redundant. In 
- theater alternative all the three words evcm, brakma and asmi 
could be dispensed with, as the desired meaning would stand 
clearly conveyed by saying Tad idam apyetarhi yo Veda aham iti 
sa idam sarvam bhavati. 


As the opening statement of the Upanisad Brahma va 
idamagra asit refers to the pre-creation stage, it is very farfe- 
tched to think ofthat B. as partaking ofthe nature of the 
inquirer. (adhikdrisvarupabhitam) in explaining Tad dtmanam 
ceva avet in the pre-creation stage. This statement ; Tad dtmadnam 
eva avet, referring to Brahman, as it existed prior to the world 
coming into being. asserts, in so many words. that it cognised 
itself as Aham brahma asmi. Irrespective of the meanings of 
these three words. this principalsenterce /ad dtmdnam eva avet 


SAPTANNA HRAHMANA 2s 


predicates of Brahman complete awareness and comciwmeness 
of its own heing inthe precreation state, This forthright state 
ment blows up the first principle of Monistic thowght that the 
subject of all experience cannot itself become the objecr © f v°~ 
own experience-as has been rightly pointed out by Madhya. 


Na hi tatpak ye tad Gtmanam vet 


we 


oni BE amet 


SAPTANNA-BRAHMANAM (I. 5, 1-23) 


After having dealt with the creation of the gods headed 
by the four-faced Brahméa, in I. 4, 11-13 the Upanisad now pro- 


ceeds to proclaim the Lord’s Majesty in creating the seven kind: 
of food, for the benefit of the world. 


That this Creator should indeed be the Supreme Lore 
Himself is clear from His description in the Upanisad by the 
august title of (our) Father (pitd)-which recalls to our mine 
the loving description of the Supreme Being as our Father anc 
Progenitor in the Rgveda (11.9; X 82.3). And yet Saadkars 
ascribes what to him is but an Avidyaka-creation to the 
individual self who wrongly believing himself to be bound by 
the rules of Varnasrama is goaded by Kama to serve the gods 
in expectation of heavenly rewards. This deprives the Supreme 
Brahman of His place of honour in Upanisadic thought by 
introducing a distorted perspective in tavor of the individual 
self as the pivot and centre of Upanisadic philosophy. 

The Upanigad says: By His free will (medhayd) and in 
conformity with the past deeds of creatures (fares) the 
3 
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Supreme Being, our Father (pir) created seven kinds of food! 
giving satisfaction. He made one of them common to alj 
living beings. “Fwo he reserved for the gods and three for 
Himself One He gave to the cattle, trees and plants, 
‘im the form of wilk and water upon which all beings subsist. 
The Food eaten by creatures day in and day out does not get 

depleted because it is being created again and again by Lord 
‘Himself of infinite bliss (Kesmar)®. He is the ore source of 
ts imexbaustibitity. He generates food by His continuous 
? “cw@il and in conformity with the karma of creatures. If 
"+ He does not do so, all the food will surely get depleted sooner 
er ater. Whosoever ‘wnderstands the Supreme Lord to be 


tee generator of inexhaustible food enjoys all pleasures 
_ gevording to his deserts (pratikera). Devas who are eligible 


a for meditating on the Lord as the author of the se 


ven kinds 


ef food attain deva-hood according to their merit. The food 
 fenjoyments) of Devas is called Orjam. Other Achikarins 

, ‘mot eligible for Devahood get near to the gods by their 
ar, knowledge of the Lord as the generator of the seven kinds 


\. Yatsapténndni medhayé tapasasrjat pita 
Examasya Sédhdranam dve devanamabhayayat. 
mage geal avargafesa | 
were eran g Zaalawaraq II 
2. Kam means infinite bliss: prano brahma kam brahma 


kham brahma (Chan. Up. TV 10.5) 

See also Taitt. Up. ii. 7. Hence ‘kasmat’ means (created) 
by the blissful Lord. This stiking interpretation of ‘Kasmat’ 
may also be scem to provide a built-in answer to the 
question put to Sakalya by Yajfiavalkyain Brh. up. WII 9.28: 
Martyah Svinmrtyuna Vrknakh Kasmanmildatprarohati. 


ma: fanaa gen: serqerewele | 
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The Upanigad warnes that anyone who looks spon 
(Updste) the first kind of food which is before Bim (spa-ante} 
cteated by the Lord for universal consumption of all Hix 
creatores, as exclusively meant for his own benefit will sever 


escape from sin. There cannot bea nobler ethical precept of 
socialistic philosdphy, 


Madhva’s commentary brings out the special importance 
attaching to the three foods which the Lord is said to have 
kept for Himself asa means of pleasing Him. They are the 
mind, speech and life-breath and their presiding deities, 
Brahma. Saraswati and Mukhya Prana. They preside over 
various planes of cosmic life in the three worlds - Brahma over 
the Antarikgsa - world. Saraswati over this world and Mukhya 
Prana over the heavenly world and similarly over the Be., 
Yajus and Sama Vedas respectively, in the Adhivedic plane and 
over the worlds of the Pitrs, Devas and men, over the 
father mother and progency in the Adhipraja- world, over 
knowledge, the known and the unknowable in reality im the 
Adhividya plane and over the Sun, Agni and Moon im the 
Adhidaiva plane and their abodes of heaven. earth and the 
waters. The deity Vayu possessed of great glory (/ndre} and 
unrivalled power (Asapatna) and presiding over the Moon, 
though in reality without kalds is also said to be possessed 
of the sixteen kalis of the Moon of which fifteea are subject 
to waxing and waning, during the two fortnights when the 
Moon, (himself) is subject to them. But the sixteenth kala of 
Vayu remains constant. On the night of each Amavasya. the 
presiding deity Vayu enters all creatures with his constant 
Kala andin the next morning he doms the second Kala. 
Therefore. one should not take the life of any living being on 
the Amavasya night as Mukhya Prana makes his special 
entry into them on that particular night. The knowers say 


sara, the belove 
eh delight froh) “fn His Sire. This Vayu is also present in 
Seerereat ‘the knower of the truth about the Lord’s creation of the 
nase seven kinds of food and and is also erdowed with the sixteen 
zs alas (digits) of which worldly wealth of various kinds 
ae. the fifteen kalas which are subject to fluctuation while 
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that the. killing. of evena chameleon is sinful. To avoid 


2 ae oS taking ‘any life on that night is a highly meritorious act like 


x 


oF Mukhya Prana. He is disignated as Samvat- 
dchild (Vatsa) of the Lord who finds great 


. le ‘body remains constant asthe sixteenth kala is like the 
ei of a wheel and his wealth moves up and down like 
os spokes. : That is why when a man has lost all his wealth, 


; "people still say he endures with his body. 


“pga have ‘already seen how Sankara has missed the light 
hy failing to identify the Creator of the seven kinds of 
food asx the Supreme Lerd of the universe, instead of with 
the individual self. While the Visistadvaitic commentator 
Rangaramanuja has taken care to correctly understand that 


the Father (pita) who creates the seven kinds of food is 


indeed the Supreme Lord and none else, he has not shown 


the same consistency of thought in construing the reflexive 


pronoun atmane (for Himself) used in the text to refer to the 
same Father, but to the individual self. He was probably 
not in a position to see how the three kinds of food (manah, 
yak and Praéma) could be shown to be personally acceptable to 
the Lord. \tishere that Madva’s commentary comes to our help. 


Madhva throws edifying light on the inner significance 
of the statement in the Upanisad that the Father of all 
creation kept three kinds of food created by Him-viz. mind, 
speech and Prana for His own satisfaction (trinyatmane 


akuru ta.) 
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Food is intended to give satisfaction. The Upanigadic 
statement thatthe Father kept the three kinds of food for 
Himself, therefore signifies that manto whom these have been 
given, should endeavour to thake use of these gifts of God 
in such a way as would please the Lord of qreation. Tho” 
man is provided with five senses of perception, it is the 
mind that provides the necessary condition for the efficient 
operation of the other sense organs. Desire, determination, 
yearning for many things, faith and want of faith, steadiness, 
aversion, a sense of shame, thought, fear and so on are all but the 
different phases of the mind.® They should all be canalised 
God-ward in apprepriate ways - to please Him ( as His food }. 

How this is to be done has been impressively explained by 
Madhva in his commentary. 


Firstly, our desires (Kama ) should be shaped to be always 
devoted to Him. Our resolutions should be to do what will be 
aggreeable to Him. Our yearnings should be to know the 
different aspects of His glory. Our faith should recoil from 
looking upon any other Being as His peer or superior or 
believing any of them to be absolutely free from imperfections, 
as He is, or associate with Him any defilement of Prakrti. 


We should stand firm in refuting notions of any others 
being superior to Him. We should refrain from tarnishing 
His Majesty by thought, word or deed. We should be 
ashamed of giving up or losing faith in His Word. We should 
concentrate our thoughts on acquiring discriminating knowledge 


3. Kamah sankalpo vicikitsé $raddha asraddha 
Dhrtiradhrtih hrirbhth itvetat sarvam mana eva. 


ala, dHeq) fAfafeear aay ser 
fava: aif: aq ad aq ca (Brh, Ups 
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of His true nature and attributes. We should fear falling 
into erroneous views about them. 


Extending the same principle to the activities of our 


speech and Prana, we should employ speech to proclaim 
His greatness and our Prana in acomplishing His work. Speech 
covers the entire field of sounds the articulate and the 


jnarticulate. The Lord is their ultimate referent, according 


to the seers. ‘Saisd hi antam avatta)} 


similarly to be cana- 


The fivefold function of Prana is 
energy should 


lised towards the Lord’s work. Our vital 
be directed to doing what is acceptable to Him. <Apana 
should be expended in keeping away from things disagreeable 
to Him, Vrdna in removing obstacles, Udana in promoting 
concentration on Him ard Samana in bringing the mind 
and the organs of action (karmendriyas) into unison. 


The Lord is pleased to make the mind, speech and 
our vital energy His food because they play a prominent 
part in contributing to the spiritual advarcement of Jivas 
by enabling them to please Him by serving Him with their 
minds, speech and vital power. These three have acquired 
their privileged position by virtue of their being presided 
over bythe three principal dcities Brahma, Sarasvati and 
Mukhya prana. These. in their turn, are pre-eminent . 


ra 


4. Cf. Tadviyiiya Kavayo anvavindan 


namayatta samatrpyan Srte adhi. 
afgqa saais-afarea, | 
aaraa aaqua waste || (A.A II, 3.7) 


SAPTANNA BRAHMANA 3} 


umong the gods because they have their genesis from the 
counterparts in the Lord’s mind, speech and energy * 


The Upanisad goes on (o speak about the high rewards 
that come t> the knower of the Saptanna Vidya and its 
updisand, beth before and after he attains mokya. There 
are three worlds to be crossed before final release. These are 
the world of men, Pitrs and the heavenly world. The world of 
men can be crossed only thro’ progeny, theworld of Pitrs thro’ 
rites like Jyotistoma and the heavenly world thro’ right 
knowledge. The conquest of the mortal world is possible only 
thro’ good sons. In this connection, the Upanisad describes the 
parting instruction of the ideal father who has done his 
duty by the world of men, Pitrs and the gods to carry 
on after him the three sacred obligations.® Tho’ in principle, 
the Devas are the most competent Adhikarins, for the 
meditation of the Saptannavidyé, mere mortals are eligible 
to be benefited by knowledge of the Vidya.’ 


5S. Etanmayo va ayamadtma. Vanmayo manomayah Pranamayak 
manovakprana pradhanah, Pradhanye mayat, manomayo 
Vanmayah Pranamayah. (7.5. 4.) 


Caraay aTsaAIAT areqay AANA: TAA: AAAIE ATT 
Tala: | May waz, HAA awa: TTA: | 


6. Athadtah Sampattih-Yada praisyan manyate atha putramahe- 
‘tvam brahma, tvam yajfah tvam loka iti. (Brh. Up. i. 5-17 ) 


= iN eit (2 = . 
Bald: dafa:— aal Taearadsy gaale— ‘aq AG, aay: 4 
wn 3fe | 


7. Saptdnnopdsanam yasmad devadndm yo ayamuttamam. . 
den 2 Amadou deiaiedenttes na nara yogya etadupasane, 
Jnanamatrena devanam Samipyam prapnuvanti te. (M) 


AaTANUA AM Sarat Dsagary | 


a AT ANAT Taga | 
sana Sarat arate sregatea 3 Il 
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-— fecounting the various forms of rewards 
the knower and the Upisaka of Saptannavidy4 
inclusive of his attaining Mokga, the Upanisad 
its vechal by laying special emphasis on one 
‘Yaid upon the Saptannopaska, over and above 
already jaid, such as treating the first 
‘ef food created by the Lord as intended for the common 
god of atl creation and not grabbing it all for oneself 
i i fire offering his own legitimate share of it, in all 

bumility and thankfulness to the Universal Giver of all 
food with a prayer- ‘Give us this day our daily bread’. 
This test sacred duty and obligation is the Prdnavratam 
iy er ‘the homage to Mukhya Prana next to the homage 

1 paid to the Lord of Mukhya Prana). The call of the Upanisap 
jm the clowing part of the Saptanna Brahmana ‘Tasmad 
kam eva Vratam caret pranydcca apanyacca’ (1.5.23) has, 
therefore. 10 be understood in consistency with the primal 
position of the Lord of all Creation (Pild) as commending 
the upisanaé of Mukhya Prana also next to that of the Lord, 
as pointed out by Madhva- 


Utuamah sarvadevegu prana eva harerenu, 
Tasmdédvisnorvratasydnu nityam pranavratam caret. 


ZOA: GIZAY TO TI LW | 
¢t . . 
aaiigonaaeng fea sad 4%, II 
This pre-eminence of Mukbya-Prana, also called Madhyamah 
Prapah*® is then brought out in the Upanisad by means 


&. Mukhya Pranais called Machyamah Pranah because he 
stands midway between the highest Prana who is the 
Lord Himself (See B.S. 1.1.28) and the Jada-Vayu, the 

lowest. 
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of a parable of the quarrel among the presiding deities 
of the cognitive senses and the gods of the Adhidaiva 
sphere such as Agni, SGrya and Soma, Bach of the Adbyatenika 
deities, after they were created by the Lord, resolved to go 
on with their work without rest, They were won overpowered 
by weariness and impending death, which held them back 
from their work. -Finding that Madhyama-Prana was able 
to carry on his work tirelessly and without being overpowered 
by fatigue, they al) decided to recognise him as their 
Chief and regard themselves as his subordinates and refie- 
ctions (Pratima). Therefore, just as Madbyama-Prana was 
not overpowered by fatigue among the deities of speech, 
etc., so among the “Adhidaivas be was not incapacitated 
by Mrtyu. Therefore, he was adjudged the highest (Sreztha) 
among the gods (next of course to the Lord). For, the 
other dejties are subject to decline, but not Vayu (Mukbya 
Prana). He is the one. who never sets or goes to rest.? He goes 
on ceaselessly doing ‘his work of Hamsopasti, thro’ breathing 
in and breathing out. ‘Therefore the Saptanna Vidya Upasaka 
shall always remember. ‘to meditate on the Lord and Mukhya- 
Prana while he breathes in and breathes out. For they are 
the two who make all respiration possible. 

Hamsopastih fvasaripo tayorvratamudiritam. 

hamsaripau hi tau devau évasocchvasapravartakau. 

tasmat pranyadapanyacca tadriipam samsmaret tada. 


eauifa: gaan adaagdiar | 
cand fe ad Xa araesrande | 


THAOATT AS BFF GALT Ut 


9. It should be uriderstood that tho’ like the other gods 
Mukhya Vayu i is subject to disruption of his body in Pralaya 
be never loses his flow of meditative Vrttijiidna in respect 
of the the Lord or any obscuration of his awakened 
knowledge. Also, being ever free fromattachment to his 
body, he has no rising or setting consequent on the 
originatidn or the dissolution of his body. © 


> 


ny ale OT TS 


ro 


point ‘vory vividly that it is absolutely “necessary even: after 


a ‘Drshindn, “The Tit Brahman tet Stings are be! 


going. thro’ external forms of Upasanas. to meditate on 


ae ca ‘intereally ia one’s own heart. This. is shown to. be. 
 gbiligatory — forall Adhikérins, including those who are 


- qualified by their spiritual. fitness to’ attain. Moksa, thro’ ® 
“worship and meditation: of the Lord externally, ‘in: Ais. 
Avethr and ‘other forms. This ‘insistence on” the’: intepnal. 
upasand of. the Lord residing in one’s own heart: As) ‘what. 
is known as Bimbaparoksa. It. is a. must _for.. valle This. 
‘means What the Jivais the -Pratibimba -of the: Lord wi | 

js seated in the heart, As‘ ‘such, he is inost’ intimately” 
sclaand to Him. The purpose of the Jiva’s “apésaha of 
Brahman is to discover and_ realise this ° most “intimate 
relation by which be is bound to the Lord. “This “fact is 
very significantly brought out in the closing part of the 
Madhbu-Vidyé of the Brh. Up. (1.5.19) whéré’we read : 


Ripam riipam pratiriipo babhiiva Cai 

tadasya riipum praticaksandya,- .. t oer t aS | 
Wi URN Te ae 
ae eG away | : tea “ 


‘The Jiva is in each and every one’. ¥ his: ‘distinctive 
forms tbe image (pratirdpa or pratthintho\: nf the “Lord. 


AJATASATRO-BRAHMANA % 


That (ofiginal) Form of the Lord ie to be ditectly 
perceived by him (the Jivay’,! 


Even those who are competent to meditate on Brahman as 
indwelling in the elements of nature ot in the heavenly bodies 
and their presiding deities or other Avatar forme and blessed 
with the favour and grace of those deities should also meditate 
on the Lord as He is present in their heart, after carrying out 
those upaésanas of Brahman by way of supplementing and comp- 
leting them with the meditation of the Lord as He is present in 
their own hearts as their Bimbariipa.? 


—e. 


ae 


pe a 


1, S interprets this manira as follows: The Lord(Parameivara) 
while evolving names and forms in the universe assumed 
each and every one of those forms. This is in orders 
to make Himself known. If He did not evolve name 
and form, His unconditioned nature as prime cause 
will not have been made known’. 

But as the world of name and form is itself a 
false projection in S.’s view, it is difficult to see 
how it could help in making B.’s unconditioned nature 
known or why it (B) should be so much concerned about 
its being known or made known. 

Rangardmanuja explains Pratiripa as the Antaryami 
Form of the Lord resembling the countless forms of the 
created entities. Tho’ the Antaryami Form is nearer 
to the ‘Bimbaripa’ of M. it would seem to be more 
appropriate to make the countless forms of the Jivas 
the Lord’s Pratiriipa’ instead of making the Lord 
Himself their Pratiripa. For it is inthe mature of a 
Pratiripa to depend on the Ripa. For these reasons 
M.’s interpretation of the mantra is preferable to the 
other two. 


2. See BSPC. Vol. Il, Pp. 434-35. 


ie _feplaanas Will not be enough to attain Brahman’’.? 


es a ~ MADAVA’s (9 SRIADAAANYARADOAPTA : 
: i a pabbe tad for this reason that Ajatagatru tells g 
es wataki “hat much which you have already done by way Of 


Phe insuificiency of the purely external forms of the 
vigiends ot Brahman and the special reasons for carrying out 
‘gome amount of internal upisanis of Brahman as the Bimbariipa 
wt'the Fives seated in their own hearts is very vividly and 
impressively —eet in the opening section of this Adhyaya 


Ath a NAM (11.1.1-20) 


-palaki, the proud learned Brahmana, well-versed in 


the Vedas approaches King Ajatasatru of Kasi, offering to 
jestruct him in Brahmavidyi. The King, who is a more 


sévanced Upisaka of Brahman, courteously listens to Balaki’s 
recital of the different kinds of external upasanas of B. 
practised by him. At the end of each recital, the king 
¢els “BAlAKi how he too bas carried out all those upasanas, 
giving him additional attributes of the Lord which he has 
~“Gpoluded as part of such Upisanas, by way of Gunopa- 
sambira and the benefits he has had from such upasanas, 
Baliki recites twelve defferent forms of external upasanas 
of B. carried out by him as the Person present in the 
Sun, the Moon, lightning, Akasa’ Vayu, Agni, the Waters 
the sound which follows one as he walks, in the mirror, the 
shadow-man, in the, four-faced Brahma and comes to a stop. 


3. Devatésu Bhagavantam updsya tattaddevatadsamipam prdaptva 
punak svahrdistham updsyaiva mokso  bhavati, ityato 
‘Naitadvaté viditam bhavati’ ityuktam, (M ) 
Raay wnerague aczaretd sear ga: weReqead 
*, x» * 
ae wala coat ‘aavaar fafea vata’ gage | (M:) 


AJATASATRU-BRAHMANA 37 


The king asks him if that is all and Balaki confesses that he 
has not gone beyond. The king tells him that it i not 
sufficient to know B. Sensing that the king knows more- 
Balaki requests to be iustructed by him. As it is not for 


a Kgatriya to assume the role of a teacher of Brahmavidys 
toa Brahmana, the king respectfully offers to inform hin 


what is needed to give completion to his external forms 
of updsands. 


The King then takes Balaki by the hand and leads 
him to where a manis lying sound asleep. The king calls 
out to him (i.e. to the Lord present in him) by these 
names-O Great One, O White-robed one’ O Soma. But the 
person (the Lord) does not respond or wake up (the sleeper). 
He then rubs the sleeping man’s body hard with his hand and 
the person (is awakened by the Lord and ) gets up. Thereupoa 
the king turns round to Balaki and questions him “Can you 
tell me where was this Lord of supreme intelligence in whom 
this Jiva was sound asleep in this body at the time of his deep 
slumber and whence did He (the Lord) emerge at the time of 
the Jiva’s waking up ?” 


Sankara has taken it that the king’s question is about the 
whereabouts of the Jivatman himself. Modern scholors aad 
expositors of the Upanisad have generally followed him. 


But it will not do to forget that both the king and Balaki 
and the Upanisad are concerned here with the Updsand of 
Brahmanas the Supreme Being * The questions and their answers 
have, therefore, to be primarily connected with the Lord whe 
is the objectof Upasana. It would also be pertinent to remem- 
ber that Balaki himself communicates the various kinds of 


4. This comes out from the words of Balaki -Brahma te 
bravani. Aditye purusa etam aham Brahma upase. 


; = We i= Tae Tees Seu a oi a we) a" 
sot 2A ts watprcodoag Aa 8 4 AON Bn ea Ny, = 
es Seis ee oe ees: 


: ae MADAVA'S BRHADARANYAKA BHASYA 


 irahanepiennd eartied: ‘out by him and the king himself after 
ae antes to him, tells him that what he has so far achieved by 
wy ot external. Brahmopasand is not sufficient to attain B. 


fe the circumstances, the questions he puts to Balaki 
“ecet dioakatty to be designed and intended to throw fresh 
Tight on the part played by Brahman the Supreme Lord in 
sending the man to sound sleep and in bringing him back to 
waking life The Upanisadic text itself given a clear indication 
of this when it speaks pointedly of the locus in which the Jiva 
has gone to rest (ratra cpa supto abhit), This term ‘‘Yatra”’ 
ean only refer to the locus (2dhikaran7) or the place or person 
an whom the sleeping self found its rest and whence 
jt returns to walking life. Quite unjustifiably, Sankara 
construes Yarra as ‘at the time of (yasmin kale) sleep. If the 
question according to S. is where was the sleeping self af the 
time of sleep. the latter part of the same question “‘wherefrom 
does he come back {Kuta dgat)"? would be superfluous as he 
would naturally be coming back from the place to which he 
had gone! The wording of the text gives a clear indication of 
the identity of the /ocus wherein the Jiva has gone to rest as 
the Vijiidmamavse Purusa (Yaesa Vijfianamayah purusah yatra 


esa suptah). 

It should, therefore. be clear that King Ajatasatru is 
trying to make Balaki understand that the Jivatman in deep 
sleep is gathered up in the Lord residing in the special place 
chosen by Him in the heart of man called paravesma or 
poramékasa 

There is no difficulty in construing Vijianamayah Purusah 
as the Supreme Brahman of superabundant intelligence 


(Vijhapracura). This may be seen to be supported by the 
Sloka cited in Tairr, Up. 1.5 (Vijaanam Brahma ced veda...) 
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Tho’ thére is really no difference in the futnew of the 
‘Lord's presence in any of the elements or deities in which BaT#ky 
had meditated upon Him, there is, nevertheless, a «pecial kira 
of very intimate personal relation between the Upaeaka sad 
the Lord seated in his heart, as compared with his retation to 
the Lord present in the elements or other external things im 
which He may be meditated upon. This fact makes a great 
difference to the Upasaka, personally «peaking; tho’ # makes 
no difference to the Lord’s equal presence everywhere in alf 
beings. Jt is to bring home this crucial point that Ajatedatre 
takes Balaki to a sleeping man and tries to awaken the Lord im 
him. by calling Him by His names of Brhat-Pandaravaca, and 
Syma which belong primariliy to the Lord present in the Moon 
as stated earlier by the king himself in I1.1.3. 


The King’s purpose in addressing the Lord in whom the 
soul of the sleeping man had gone to rest by the three names 
pertaining to the Lord present in the Moon js to bring home 
to Balaki the importance of the special relation that exists 
between the Lord seated in the heart of the upasaka and the 
Upasaka himself thro’ his holy ‘iad a particular part of it. big 
there were no such “special relation, the Lord should have 
responded to His names and roused the man from his slumber 
in Him. That He has not done so goes to. establish beyond 
doubt that there is something special which determines the 
Lord’s relation to the Upasaka who meditates on Him as 
present in his” own heart and others who meditate on Him as 
present in any ‘other being or element. Tho‘ it may be equally 
possible to make the Lord restore the sleeping man to wake- 
fulness by using some other distinctive name of His own 
connected with his presence in the heart of the sleeper, the step 
taken by the King in not doing so but rubbing hard the 
body of thie man is to bring ovt the special nature of the 
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- gnfuiliing impact which the vigorous rubbing of the body will 
eave in rousing the Lord to awaken the sleeper, The Lord’s 


presence in the heart in the body is suggested by the rubbing. 
-Phis ts indicated by the question where was the Vijflanamaya 


os Parga in whom the Jiva had gone to rest inhis own body and 
oes its answer—there, in the ether inside the heart (If.1.17). 


ay i 
; 


om ‘would appear from the wording of Ajdtasatru’s question 


Rea epa tada abhavat, kuta deat that he is thinking of the /ocus 
af entry and exit of the sleeping self which must necessarily be 


- different from the self and, therefore, a much higher principle 


| 3 and Power than the selfice. to say the Lord called Vijfiana- 
—< ggumya. (Or Vijfidnapracurah). 


To Sadkera, with his theory of one Self which stands 
isolated from the world of action, means and onds (kriydkd- 
rakaphala), the question to be asked would be in what sort of 
pristine state of selfhood does the self of the sleeper exist in the 
state of sleep and from what sort of its intrinsic state does it 
fall off, while returning to the waking state. 


The answer to both would be the same viz. the pristine 


state of isolation from all sense of individuality. This is going 
beyond the terms of reference indicated by the use of the word. 
Yatra which calls for the identification of the Jocus of the 
individual] self’s subsistence in the state of sleep. 
refer to the state or condition of being in which it finds itself in. 
that state. The straight answer given by the Upanigad to the 
question is that the self enters into B., that it is gathered up by 
B. in Susupti. For it is B. which is the greater Power into which 
the self has entered for rest. As the Upanisad puts it more 
graphically, it is the Vijfiianamayah Purugah who by his higher 
power and purposive will (vi/Adnena) gathers up (dddya) the 
cognitive powers of the senses (prdndndm vijidnam) into Himself 


It cannot 
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and thereby desensitizes them and the self towards external 
contacts and takes it up to Himself in His abode in the heart 


(antarhrdaya dkafa), When this happens, the Jiva’s external 
senses cease to work. 


Sankara thinks that it is the individual self whom he 
identifies as the ‘Vijfiamamayah’ spoken of here who 
gathers up the powers of the senses along with that of the mind 
and enters into his pristine state of isolation, in sleep. In 
Other words, he eliminates the hand of the Lord in sending 
the Jiva to sleep and restoring him back to waking life and 
makes the Jivatman come and go as it pleaseth him to and 
from deep sleep, This is reckoning without the host. 


For the Brh, Up. itself offers conclusive evidence in 
1V.3.21 which has been pimpointed in B.S. 1.3.42, that ‘this 
Puruga (embodied self) is locked up in the embrace of the 
Prajfia~-Atman. in deep sleep’. In his Bhasya on this Sitra, 
Safkara himself identifies the Purusa referred to there as the 
Sarira’ (embodied self) or Lingopaddhir Gtma and the ‘Prdajfia 
Atman’ as ‘ParamcSvara’ and agrees with the Siitrakara that 
this Sruti holds the Lord to be different from the Jivatman in 
the states of both Susupti and Utkranti.5 


But in his C. on Brh. Up. 1V.3.21, he goes back on his 
own words in his Siitrabhasya and speaks of the embodied self 
being ‘embraced by one who is in fact intrinsically his own self 
(Prajiiena paramarthena svdbhavikena parisvaktak). This is 
reading his own opinion into the text of the Upanisad. The 
analogy of the husband and the wife locked in embrace, given 
in the Upanisad should be sufficient to establish that neither 


5, Susuptyutkrdntyor bhedena (B.S. 1.3.42) 


AGAMA 
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| ef them de ietriasically identical with the other. The purpose 
ef the anaiogy is got to make out their identity but only to 
| complaasiee the fact that in the state of deep sleep the embodied 
self locked in the embrace of the Lord Prajna is no longer 
comecions of asty external realities or his own internal sorrows 
: and cores during the state of sioep, being content as he is with 
. bit own intrinsic blinefulnes: in the embrace of the Lord and 
is after a while returned to his former state of awareness of 
the external world and its cares. As no reasonable being would 
of bis own free will and accord like to exchange a state of 
| blevsednerc and bliss for the storm: and stresses of waking 
Vide, it showld be clear enough that neither the reverting to 
waking file from deep sleep nor getting into the blissful state of 
Segupti from waking life can be attributed to the sole initiative 
of the Jivitman. Only a dependent creature can be tossed 
- ghowt from one state to another. from the Jagrat to Svapna, 
- from Svapna to Susupti and from Susupti to Jagrat all over 
agsin, afi through life. We cannot therefore, accept the 
facile view that when the organs are restrained in deep sleep, 
‘the self rests in its own self’. (as Radhakrishnan has it) 


This should make it clear that the correct interpretation 
of the pacsage Vijfiiinamayah Purusah tad esam praganam 
sijRdnena vifianam ddaya antarhrdaya akase Sete, (Brh. 11.1.17) 


could only be that the omniscient Lord (Vijadnamayah Purusah) 


taking away with Himself (addya) the cognitive powers 
(:ijhanam) of these sensory organs (prandnam) by the power of 
His own knowledge (vijhdnena) goes into His place in the ether 
of the heart. 

That it is the Supreme Lord who plays the active part in 
sending the embodied self to deep sleep has been expressly 
stated again in Brh, Up. IV. 3,1) 


a 
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Swapnena Sdrtramabhiprahatyasuptah tuptinabbicthatitt 


‘Hving united the embodied self with deep sieep. the Golden 
Person looks on the sleeping setves, Himself ever asieep’. 


The passive and the active ries of the Siva and Parmatman 
sespectivey in the matter of the Jivatman’s going to sleep are 
well brought out here, Satkzra makes a vain bid kere to 
escape from this position by taking the word Sarira im the 
text to mean the body rather than the embodied self as such 
for which there is no grammatical authority or sanction? It 
also goes against the accepted usage of Sarira in the Bre. wp. 
itself (JV.3.35) where the Sarira-Atma is stated to be ridden 
by the Prajfia-Atma, at the time of his exit from life. Com- 
menting on this passage in his BSB. 1.2.42, Sankara himself- 
renders the word Sarira-Atma as the embodied self and the 
Prajfia Atma as the Supreme Lord (Parameévara). 


Consistent then with all these details the correct way of 
understanding Brh. Up. 11.117 would be that it is the Supreme 
Lord who takes the embodied self to the repose of deep sleep 
in Him by His Will( vijadnena)atter desensitizing the power of the 


6. Svapnena Svapnabhavena Sariram Sarfram abhiprahatya 
niscestatamapadya ...... wishes ($.Brh Up. IV.3.11} 
aaa aaa ant git afises Rea 
7. While Dr. Radhakrishnan’s rendering of ‘Sarira’ (discard- 
ing Sankara’s interpretation) as ‘What belones to the 
body’ avoids the liberty taken by S. in shortening sarfra 
into Sarira, it has to face another difficulty in construing 
Sdriram as ‘the (sleeping) senses’. As the Sanskrit word 


for senses (indriydni) is in the neuter we should have 
‘§drirdni’ to convey the suggested meaning. 


i and Rafgardmiquja. taking the instrumental 
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sense onqaan (orton vijfanam dddya). This way of constru- 
ing the text would provide a natural syntactic connection 
between vijidncne in the instrumental case with the verbal 
form ddéya (having taken), While this makes an important 
_ point that it is not by his own free will or power that the 
embodied self enters into the state of Sugupti, but by the will 
gf the Lord. the other way ofconstruction followed by Safkara 
(vijAdnena) in 
‘the sociative sense and vi/Adnam as the mind or antahkaranam 
4s not so relevant as the desensitization of the other sense 
> {referred to in the text) naturally presupposes the prior 

suspension of the activities of the mind as a matter of course, 
It is, therefore, just a point of detail which does not require 
to be separately mentioned by the word v/jfdnam, especially 
when the text itself closes with a separate mention of the 

cessation of the activity of cach of the organs of smell, speech 
sight, hearing and the mind. (I1.1.17). 

As the scriptural evidence is thus decisively in favor of 
accepting the dominant role of the Lord in taking the Jivatman 
thro’ the states of the experiences of waking, dreaming and 
susupti and back to the starting point, in daily life, it follows 
that the succeeding three paragraphs of the Ajatasatru Brah- 
mana (If.1 18-20) have also to be interpreted in such a way 
as would bring into relief the Lord’s chief and Independent 
role in making the Jiva go thro’ the experiences described in 
them. 

Accordingly, paragraph 18 embodies a bifocal description 
of the doings of the Lord and the Jiva : 

‘When He (the Lord) moves thro’ the svapnanadis which 
are then the spheres of His activity. He makes the Jiva move 
thro’ them, looking upon himself as if he were aking, a great 
Brahmana or in any high or /ow state (as an elephant or a dog 
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or a cat~as the case may be) while He Himself (the Lord) taking 
with Him the power of the Jiva’s sense organs except the mind, 
moves about at His pleasure in the body (of the Jiva) of which 
He is the master (Svam sariram), like an Emperor, who travels 
as he pleases all over his kingdom, with his subjects’. 

The manner of wording in the first and the second part of 
this paragraph suggests a sharp distinction that exists between 
the two movers (the Lord and the Jiva) referred to here. The 
words ‘he becomes (or looks upon himself) as tho’ he were a 
king or a great Brahmana (uteva maharajo uteva mahabra- 
hmanah) or in states high and low (uleva uccdvacam nigacchati) 
in the first half and the words in the second half which mention 
no one but a great king in his own right moving thro’ his 
territories as he pleases, with his entourage and in which there 
isno such expression as “ ‘as though’ a Maharaja’ and no 
reference to uccdvacam nigacchati, speak for themselves. The 
grand manner in which the King of the country moves thro’ 
the countryside in his own kingdom points to the unfettered 
and independent position of the Lord while moving about the 
nadis. Tho’ both the Lord and the Jiva sojourn in the same nadis 
in the state of dream, the former moves unaffected while the 
latter gets impinged. This cannot be denied. It would also be 
needless to repeat the analogy of the Maharaja in the second 
part if both the parts pertain only to the movements and 
experiences of the embodied self, as has been supposed by 
Sankara and other commentators in general. These divergences 
in description makes it necessary for us to agree with Madhva’s 
finding that the subject matter of the first part of the paragraph 
(II. 1.18) is the Jivatman while that of the second part of the 
same paragraph is the Supreme Lord Himself. 

The next Khanda deals with the happy repose of the 
Jivatman in the Lord in deep sleep (susupti), In that condition 
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the Jiva whose sense organs have all the while been temporarily 
deprived of their cognitive powers knows nothing external, 
There are 72.000 nadis inthe human body known as ‘hital’ 
extending from the heart to the pericardium. After being made 
to move about thro’ them, the Jivatman reposes in the Lord 
who is then in the susumnanadi. By reason of the proximity 
{etighnim)® of that Blissful Lord (dananda)®, the Jivatman 
experiences his intrinsic spiritual joy. That is Susupti. 

ay, The last Khanda explains how the Lord is not only the 
place of the Jiva’s repose in deep sleep but that He is also the 
. gause of his coming back to the Waking state - in other words, 
the Jiva is powerless without the Lord’s help and initiative 
either to glide into Susupti or wake up from it and return to 
his former environment (cf. Atah prabodho asmat BS. III. 2 8) 
This is done by proclaiming the all-comprehensive truth that 
the Supreme Lord is the source of origination, sustenance, 
dissolution, etc. of all the worlds, all the gods, the elements 
and the senses, just as the spider emits the food eaten by it~ in 
the form of its web or as sparks of fire ar thrown out by fire. 
It follows as a corollary from this statement of the Upanisad 
that what applies to the entire universe holds true of the 
Jivatman too, as he is as much a part of the creation as any 
other. The Jivatman’s complete dependence on the Lord in 
being gathered to the dreamland, and Susupti and restored to 
waking life is a logical deduction from the larger dependence 
of bondage and release of Souls on His Will as can be seen 


from the words of BS. III. 2.5: 


8. Atighnim anandasya gatva Sete (Brh. Up. 11.1.19) 


rf ~ 
Aasaaae eal Ad | 
9. Anandasya paramatmano atighnim samipam 


gqiazea qiaaisfedt adiqa | 


(M) 
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Pardbhidhyanattu tirohitam tato hyasya bandhaviparyayau. 


_ The last Khanda concludes with proclaiming the secret 
name (Upanisad) of the Supreme B. ‘Satyasya Satyam’. 
Sankara understands by this that B. is the only reality which 
serves as the substratum of the illusory appearance of the 
world of matter and souls superimposed upon it. In plain 
words, it means B. is the real behind all the unreality that 
passes for the external world. As this interpretation does 
great violence to the actual wording of the text and its under- 


lying spirit proclaiming B. as the Supreme Lord to be the real of 
the reals, Madhva takes the help of etymological analysis in 
bringing out the philosophical significance of the esoteric 
predicate ‘Satyam’ applied to the Lord. Madhva’s interpreta- 
tion enables us to see clearly how the predicate ‘Satyam’ 
applied to B. becomes meaningful as the primary source o} the 
being, continutiy and final dissolution of the universe-the 
genesis, life and activity of all that is finite. The significance 
of Madhva’s interpretation lies in this that it preserves intact 
the reality of the world of matter and souls without reducing 
it to an appearance or a superimposition and at the same time 
clarifying the nature of its metaphysical dependence forever 
on-theLord. It will not be difficult to see which of the two 
standpoints Satyasya satyam or asatyasya satyam will be in 
conformiy with the Lord’s Majesty ! 


The substance of Madhva’s interpretation of ‘Satyam’ as 
applied to B. is this. Whatever is able to act and function is 
*Satyam’(real). The Lord is ‘Satyam’ because He has bestowed 


on the world of matter and souls their ‘esse’ and its continuity 
(sthiti), controls it as long as it lasts and dissolves it when 
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see time comes to de «o and confers the crew borwm of 


es Mokya (nidhebhare) on decerving souls.1° 


| Pans Madbva’s commentary opens owr eves to one of the 


mot important axpects of the Lord's Majesty in the Theism 
wtsads ay Sarvavasthi-Preraka in respect of the 


3 wnthd of matter and souls--as the King seated in the beart of 
man to be contemplated by him rhere. 


a nes aise irda ket 


oS a. Sadbhivam shaeyedyeaeiat: satyam tattena a kathyate 

. ~ iti spptiriha prokta jagatsatyatvayapakam, 

- erahmeti sthapandyaiva satvam jivanam eva ca, 
Vitireata ca satyam sydt sannamityahureva yat. 


: (M.AV.1.1, adhi.6) 
SEN ERQerT GS TH HAG | 


e® aiete ea eacareearre4 | 
ae : 
we wreee, ee Slade = | 
edits a Big THAT FT|! 
Road = Sax’ Sadbhivam jenna yapayet prapayet svavyatiriktam 
sarvam yesmit tasmit brahma Sa.yam kathyate. Na kevalam 
jenmaiva Sacchabdirthah, hintu, jinanamapi ; asti Devadatta 
styukee jivatii pratysyat. Visirpata ca Saithilyalaksana 
Satrwam Sacchabdapravrtunimitiam, yasmad visirgam vastu 
“Senmam’nyahubk ‘sadly’ Visaranagatyavasadanesviti pathat 
mukh ve eviyam prayogah, (Jayatirtha: Nyayasudha) 
; - « ~ ~ * e 
eq eglé aq arvaz vag waits Ga ARNT 
amie ze ‘mea’ geez | a Sad aha aegersd:, fg, ctaa- 
aR, af zee rqe dada sma fedioa 4 
ar » las 
Sfeeween) oes aegecagfeas, werfgdin veg ‘aaa’ 
iE: Ga fasveameercahae si get Tara Sat: | 


nce ain els 
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SISU BRAHMANAM 14, Jay 


This Brahmana deals with the greatness of Mukhys Prans 
who has been the subject of earlier discourses alse. Teo asgects 
of his greatness are dealt with here--bhis occupmtey of the 
subtle bodies (/ingasarira) of all Sivas, throughout thew trare- 
migratory careers and his steadfaet inseparable attachment to the 
Lord at all times. 


In a highly metaphorical description, the Upassad speaks 
of Mukhya Prana as the calf (sisuh). The small shed na wicks 
he abides is the subtle body of the Jivas. His outer enciosurc 
is their gross bodies. The calf is securely tied so ms poss 
which is no other than Supreme Lord Himself(Prased Sctsimd) 
The rope with which he is tethered to his post is anmare, 
Mahalaksmi, the presiding deity of food (er tcjoatanme). 
Whoever meditates on this Mukhya Prana ot ts wey sab- 
jugates his seven congenital foes, the untamed mind, badudté 
and the five cognitive senses, which often lead him astray 


under the influence of their Abhimani-asuras (See Bre. Up 1.3, 
1-7). 


The greatessof Mukhya Prana is then made known yy 
saying that the seven gods of undiminished incelligesce 
(aksitayah) viz. Rudra, Parjanya, Aditya, Agni, Indra, Prthivi 


1. See B.S. 1.1.23; Brh. Up. V.4.18 ee 
PrakarSendniti sthitim labhate yasmin krisnam jagat @f 
pranahk. 


Tei fai ewa afer eR say eR ‘eee’ | 
Read also Bhéskara— 
‘Pradnasya pranam’, ‘prénadandhanam manah’ it parasmi®- 
napi praénasabdaprayog at. té 2.23) 

‘Sore sro’, ‘qopased aa: 8 ia seeveqeeeny | 


eee eee 


1 ROBE es a ee atin ERR 
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= 04 Daun sabi on be in the right cyt of man, stationing 
prea wteas al the eye such as Rodra in the red 


Menkes there, Parkes ie the aquece< homowrs, Aditya in the 
: pot, pain black wf the eye. Indra in the white of 
ee Manel hes ant Dysab in the lower and the upper 
x “The Upeninad quotes 4 veree suming wp these ideas - 

“There is 0 cup (comane) with fore dowrwards and the bottom 
opened. The cup is the bead = In the right eye of the head, 


thee Supreme Lord, Gri anc Mukhys Prins reside ~ all of them 
pe anid bliss {voiab) and are present fully in all 


ee te cxeatnres (ibvorSpam, 


Tie seven sages mentioned in the Vedic mantra quoted in 


as se Upanigad ged ave the sure os the sven gods referred to as 


£ mediiateng of Makthys Prags (20m various parts of the right eye. 

The conctading khands. etymologizing on the names of 

the wellicneyt seven tages referred to im the Vedic verse, 
dhomes bow they er the came: of the seven dcities themselves. 

* Geghkare takes the bite (S./u) to be the ‘Lingatma—prana’, 
Wie shone. the choce ichgnam) «with the gross body, the 
pretiadhdnam with ‘he neac enc the post (thigd) with the 
strengté bu: !t ud in the bods, si food and drisk. 


Sri 


Tre Lord bes unfimste cttributes tect purna). 
pervaces «ii Paraztamtrz2 Cetanas and Mukhya Prana fills 
ai. divas. Thus ai! these three are Pina (Visvarbpa), tho’ 
ras! th the Lome bene 

Eg Rudra is Gautam, ace 4 Viswamutra : 

,& G£rayo*Gautamoh’. 


~ 


Ati tay ite peur JP ELLIS gotomad, ts 
“ re J 
daaien: type iraxs aa ayn “Tan: 
The treater mes refer io Pegnuttama Tirtha’s C. on M.’s 
Brn. Up. bhejpe tor tie Cetasls of the other etymologies. 


eal 
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If by “Lihgitens-Pring’ Mothys Prins bimeel & xaore 
his being tethered to Praga ipréqgah-vikiad} mccotbing to the 
text makes no seme. Radhakrishnan urderviande "4. s tigate 
in mean the eubile body of the Ja. Thee in set correct as # 
would make it imposible for Methya Prana to animate the 
Lihgatatira and without such angmation by Mathys Fries the 
Lifgasatira cannot survive. The correct pte woald be te 
hold with Madhva that the Litgaéarira ix the abode (dh aecme’ 

[Mukhya Praga. As Praga to whack theca? nm ted cummet 
ve Mukhya Prana himmsell ( Pramas~sthinal, % tames the post 
»bich has been given as ‘Prana’ to sean the vitengih geaeruced 
in the body by food and drink. Thit fais to take note of the 
fact that even the proper digestion and avsiaplaticon of the food 
and drink aad its conversion imto energy, depend om the vstai 
force of Prana. 


Anitam rasaddiripen: pragsh poripayeisacen. 
of aan a5: vem | 


Rahgaramanuja thinks that Prisa in Prégok sthigd “(Praga 
is the tying post)’ is the Jisétmen [t will thus be seen that 
both these commentators have successinlly elimisated tbe 
Supreme Lord of all creation from the picture, evidently seder 
the impression that the psycho-pbysical mechanism of car 
oocies can live and carry on its work withoet the camcza 
impulsion and solid support of the Lord. It will never de, is 
‘enturing to interpret the philosophy of the Upamisads to forget 
that the Supreme Lord of all creation is the Prdsasva Prides 
(Bra. Up. 1V.4.18) and Setyasya Saryem and that withoet Him 
ootbhing can live and function. This is tree of Mukhya Praga 
and the other Jivas too, who are no exceptions. 


Students of Upanigadic philosophy have, therefore. to be 
giateful to Madhva for being consistent with himself ard fajthfu] 


. aot the ay in adhering wnswervingly to the — 
wee ive of “their thaught by always placing. the. 
ront of their teachings while explaining —— 
pificance of the various Vidyas taught ia, 
ains his thoughtful interpretation of the 
pas xthiigd in the Sisu-Brahmana as Prépo. 
bi =the tying post of the calf (Mukhya Prana) | 
ad. The purpose of this identification is. to 
re dus of the basic truth that no meditation 
Prin ‘or of any other Aparatattva will be complete 
: $8 it includes the meditation of the Lord in 


Brittani cesté mantrasca mukhyapranddidam jagat, 
_ mukhpak prinak parasmacca na paral kérananvitah, 
mukhyapranavase Sarvam Sa visnorvasagah sada, 


gare Sey aaa seasrores S77 | 
qea: WN: Wares aw HTNfPaa: | 
gears aq @ factaa: ar 


(M.BSB II, 3.10) 


Upanisatvécca visesato na yatkiaciducyate iti vaktavyam. 
Abhagavadvisay asya ninditatvdcca nopanisatsvanyad uccyate. 


gvamare fated 2 afefecead eft aeeay | aaqa- 
fyeqe fafa aafqeeaceaa | 
(M. Brh. Cp. C1110) 
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MORTA-AMORTA BRAHMWANAM (113.16) 


The sum and substance of the teaching (ddetah) of thes 
Brahmana is the Supreme Brahmag's complete transcendence 
over all finite selves. This is established in the hight of the 
classification of all selves (cetanas) in terms of Marta and 
Amirta and the affirmation of their complete othermess (net? 
neti) from B. and B.'s beyondness (paratvam) and the negation of 
the existence of anything else beyond such a B. 


The world of Jivas anil of the Abhimainidevatas who 
preside over the cosmic Jada-tattvas comprise the twofold 
media in and thro’ which the Lord’s transcendental majesty 
made known to us (See Ajatasatru~Brahmana, where Bala ks 
has already referred to his meditation on B. in the Sua. Moon, 
etc.). The two facets of finite creation have been designated 
as miirtam and emirtam...It is significant that while what i 
designated.as, amirfa is ostensibly identified. wah Vdrw and 
antariksa, tha first,,categary..of, muiria is mot directly aad 
expressly,identified similarly withthe remaining three clemenss 
of nature: jas Prthvi,,,Apab, and. Tejas, This shows thas the 
words Miirta.and Amfrta do, aos, signify the tangible. aad the, 
tenuous efementsjof, nature ay Suen, a has been assumed Dy 
mast of the commentatars on, the Upesigad. Moreover. the 
characterisation of mda. and. qminta as mortal) and “kammental’. 
would, more. properly, be, appligadle:,to .semaieme, deines . rata: 
than to innimate principles. like the earth, aie, sates ote, 
Otherwise, the transceadence (paratva) of Brahman peewiaumed 
in WE53.6 Uarhala’ atte hi xt neki" would ‘be a truncated one 
limited ‘to’ transténdéiee ” over the “phisical elements 
natur? alone? Whick dre daly ; part’ of | cosmic reality aad 
nor exhiaitst wlb that! the '@dsmds ‘Holds That the comp : 
Conceptidm OP B'S teanveeidee adcdtding to che" Srutis’ “does” 
include the World OfJivAs’ air be! sea ‘Trout! several“ Colntekts'” 


Tt he 
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“such as the hamous pronouncement in the Nasediya Sikta of 


ReVeda(X. 1D) nnd in Lrdmrratvasycsdnah (RV.X 90.) which 


tea be compared with similar statements like Nivesaran 
aenrrtgn marrram ta (RV 4.35,2.), and Viévatah paramam. The 


exclusion of sentient reals fram the classification of reals would 


wise make the concluding description of Brahman here, as the 
; real of the reals eipsiye satvam) wanting in completeness. 


Boor thine feasons, Madhva brings the Cetanas too as a 
class under the classification of Marta, excepting Mukhya 


Prana and Anteriksa. By the latter word he understands the 


Cx-Prakpti or Sritattva (the presiding ceity of all Jada- 


- Prakpti). Thus, Mukhva-Vayu and Sritattva come uncer the 


classification of ‘amarta’ for reasons which will be mace 
clear. As Mukhya Prana is the sustainer of all life in embcdied 


selves and as Cit-Prakrti is the presiding deity of all Jada 
Prakyti. the transcendence of B. over these wow ould autc- 


matically establish its transcendence over all inanimate reals 


alse (without a scparate statement to the effect). The result is 


that the distinction of Brahman from both 
and the Amirta carries with it the distinction from all that is 
animate and inanimate in finite reality. And the fact of there 
being no other all-transcending Being than Brahman is also 
expressly asserted in the text Na hyetasmdad iti neti anyat param 
asti at the end (11.3.6) making Brahman the only transcendental 
Real -all others being dependent on it for their genesis, 
existence and functioning (safyasva saryam)., 

the sense that it is 


the Mirta 


The Mirta is ‘martyam’ mortal in 
susceptible to attachment to the body and environment and 


Subject to bodily death. It is sthitam in the sense of being 
amenable to contro! by other sentient beings (also) than the 
Supreme Brahman. According to the Upanisad, the amdrta-reals 


are Vayu and Antariksa. As their characteristic as amrta(undying) 


— | a ene 
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cannot be applied to the physical ewhetances of Vayw and Ak aia 
os such they have to be taken in the sence of their providing 
deities ~ Mukhya Prana and Sritativa of Cit Prakrtit. Of these, 
Mukhya Prana tho’ having a body has no attachment to it at 
any time. So giving it up in Mahapralaya is not a wrench for 
him as it is for others.’ He is, therefore. amrta ia principle 
Sritattva is described as Antariksa in the ense that Sri remains 
for ever attached to the Supreme Lord (ontah) and is constent 
in her unceasing and undiminishing (ake) devoticm (re) to 
Him even in the state of Mahaprataya, when the whole cosmos 
is in a state of suspended animation.” 

The two amiirta reals are also called ‘tyam’ in that they 
are both pervasive (fata) and of undiminished consciousness 
(yam) at all times.3 


1, Vayostu Sarirabhimanabhavena tattydgo na marenaripe 
ityamrtatvam. ( Ragiaittame | 
aay aifearaaaa aa 4 awe Teas | 


2. Pralaye api bhigavadantareva rata aksitd sthiteti irfranre- 
riksam. <M} 


TsIsh wnaaata wat, afsar Paae aiecaiees | 
AntahSabdopapadat ramater dapratyaye. pratyaydkdralope 
‘Antar’, Na vidyate ksan ksayo tadatsam. ‘Tritve atifara” 
tvak4rasya ikare av'tacan ca itsan cavariksan iti bodkvan. 


HIUASNUT WASTAY, Tass ear’ 2 
faa a aa ae aw | ‘atdsey yeas ret 
Hat T ge areaiterg A ML Raghiierama 


Such esoteric etymology may be seen wo be 
in line with the syllabic etymology of ‘setvam" in terms of 
sat-t-yam given in Br, Up. V3.1. 

3. Tatam sarvajiam ca ‘tvam’ 


aa, aaa A ay 
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ite ; swith the affirmation of B.’s otherness (anvaitra) 
nd arva) over all finite reality in. the 
{neti nei) the opening words referring to 
amas the two ‘Forms’ (ripe) of B,. cannot, be 

m0 in the sense ‘that the Marta and Amarta constitute 
— of the Lord. Madhya, therefore, 
term ripam applied to them in the, sense. of 
F ain and through which the transcendental 

_paajest . is best made known to us.! . This, derivation of 
S ‘ripen bas bnen given by Trivikrama Pandita in his TD (on BS, 
AG) Réppate asmin tad iti riipam,. The negations neti neti 
Cees will make ne sense if, Mirta and, spam were the, actual 
Forms ar eubstance of Brahman. |. mp died gan 


biie dn SATS i] 

: With the widening of the meaning of Marta and Amirta 
4 enivineetee saan of sentient ‘beings, the meaning of! the 
| . " and Amiirta themselves and of their respective 
Gope a HP vr ryan: hiram and sat and” i) aimrtam, 

Wet and ayat have also to be suitably modified. Accordingly » 
Madhva explains Mirram as whatever is touched by’sin® or 
evil whil¢.amwiirram would signify the immacvlate. Since Vayu 
and Antariksam, even in their physical sense of air, and, atmo- 
sphere or space, cannot be deprived of their actual / existence 
(saityam), ithas to be admitted that the term ‘Sat’ applied ‘to'\ 
Mirte-meals has been.aised in a sense other tham that of bare 
existence. Madhva traces # to the root sad (instead of) as to 
be) wha ‘ve the wellknown meanings of Visarona (in this CaSe 


the toss of body in Pralaya and suspension (avasédana) of 


4. See Gra xXvV. 16-18. 


S$. Miiram papam hi tenaptam martamityabhidhiyate, —.,.(M)> 


ai ag fe aa adeafadiad | wr yp 
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Consciousness. Such disintegrution of the body apyties to at) 
embodied souls including mest of the présiding deities of the 
tattvas, except Vayu (Mukhys Prine) ond “rivgeera ae Bae 
already been indicated. 


The Brahmana goes on to say that Hivanysgarbha in the 
Solar orb is the essence (sdra) of source of strength to aff 
Miirtas. While the Supreme Lord in the right eye is the dbract 
source of strength of the amirtas (Makhya Prana and 4ritactva} 
Hiranyagarbha himself takes rank with Mukhya Pring. 


The last section speaks of the Supreme Lord’s owe Form 
(rupam) as resplendent like a saffron-colored robe, or a white 
one or like the indragopa-insect or a sadden flash of fightaicy. 
This also goes to Confirm the position that the term Bratemare 
ripe applied'in the opening sectiom(If-3:f) t6 Both the medrte 
and Amirta reats'is nor intended to be undervtaed ke the same 
Sense in which the Upanisad ‘Uses the expression" rupiarte 4193 69 
in Sesert bani uke Porm of the ‘Lord - onl titr at: awe 


In the concluding half of the ‘Yast ‘section the _ Upanisad, 
affirms the ‘Supreme. | Brahmag’s, 5 otherness (qnvactram). aad 
transcendence ( paratvam) over both the Marta so Apana 2 
denies its likeness, to either of them. (neti, neti) ~ fist Mek. 10h Wi. 
This double negation employed in highlighting B's tramscen-_ 
dence over all: neti neti in ng iti na) iti niyé 4 
etasmad ‘Brahmana. anyat Param nasti,, establishes that B. 7 5 the. 
only Supreme Reality (param) which. is rter than paneer) the. 


Mirta and Amita reals. ' mw hepa 


Sankara, interprets the wanegations (aeté tis as, eqaiva- 
lent to an absolute universal megatinn ef everything. ther sham. 
Brahman... This.goes against the spirit af the opesing words.) 
of the Brahmana whichy in all seriousness speak of the Marta» 
and Amirta as thetwo ‘forms’ of B. lt would not beceasy for~ 
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‘Sade to explain the concluding affirmation Salvasva satvam 
jn a straight somes. He can explain it only by reducing the 
- pvticta and aeniirte vo 40 appearance caused by superimpositiosn 
and uating B. ‘the only reality in the true sense of the term, 
WH that be the upshot of the teaching (@dcia) of the Upanigad, 
B cauld have pat the matter more plainly and bluntly as 

| ( Avatrasya satvam, the Real behind the unreals, instead of 

putting too fine a point on it and appearing to bestow some 
: reality on the mrdirte and amirta and quietly taking it away at 
| - the same time, 

Satkara explains the words: iti na iti na itvetasmdd anyat 
param (nirdeSanam) nasti- ‘There is no other predication 
beyond the one of not this not this’ This will give us an absolute 
nihilism, without predicating the sole reality of B. = in which 
case the next prodication Satvasyva satyam would lose its point. 
¥tis evident that the pronoun cfasmdd is meant to refer to 
Brakmen, But Sadkara connects it with ‘nirdeSanam' (predica- 
=: tion) presumably to agrec with anvat and param in the neuter. 
But the original word used in the Upanisad in ddceSaft no- 


nirdesah or nirdeSanam. \n Madhva’s interpretation efasmad 
and net to the ddesa or nirdesa, and 


refers to Brahman 
‘Brahman’ being a neuter noun would very well agree with the 
predicates anvat and param (nasti) - meuning thet the counter- 
positive subject of the negations if na iti na is not: something 
wher than or beyond Brahman. In other words, Brahman is the 


oniy one which is both other than and beyond Afdrta and 
Amurta. (esa eva paral) 

The negative form of the postulation; J/ti na, iti na itt 
nisidhyamanam Liasmad (Brahmanah) anyat param ndasti may 
fruitfully be compared with a similar pronouncement at the 
conclusion of the Na@sadiva sukta: Tusmad dha anyan na parah 


kifica nasa. 


9 i. 
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Sahkara construes : i11 netyarmad ninvat param werdesaram 
asti, Granting that this leaves the revidwal Beskoran intact, « 
would still make one of the two words ava! and perarr wepar- 
Fluous, If full weight is to be given to the ose of both the 
terms (avyat and param) it can only be done by comcedimg that 
Miirta and Amitrta are real and other than Brahewar, tet there 
is nothing beyond (i.e. higher than) Brahman Ax RaAtge- 
rimanuja also points out, if as Sahkara hevide, the 
Upanisad intends to negate everything other than Brakowas the 
additional term param would serve no perpose and wold 
become redundant, 

Na tvanyamatraniyedhah, Tathd sati. anvat sarcm vs 
valyarthydapattch, 

The imp rt of the concluding words: 

Atha ndmadheyam satyasya satyam 

Prana vai satyam tesdm esa satyane. 
isthe same as in the earlier Brahmana (11.1 20) with rhs 
difference that here the word prdndh stands for all living 
beings (prdnanti iti Prand mirta-amartdtm 2kah) and not merely 
the ‘breaths’ so called. 


SR FR Pe 
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| MAPTREYEBRAUMANAM CL 4, 1-14) 
Pic BeehnaRa enjoys high reputation as embodying the 


us _aiscourse: of Yajfiavaikya to his philosopher-wife 


tt raises a very important question of Theism-the 
The 


sure’ fa of consciousnes in the released state of souls. 

language rises to. a high level of philosophical eloquence 
ashi ‘the same points with many speaking illustrations 
in identical phraseology. 


BS ” palenag Sankara, it has come to be believed by modern 
. scholars that Yajfiavalkya i is the founder-father of Upanisadic 
monism and absolutism. in terms which come perilously near 
Buddhistic Nihilism and Vijfianavada. Sankara finds the /ocus 
clossicus of bis epistemological dogma that, Atman as the 
subject of all comscirus states cannot. itself be known as the 
pbgect o its own consciousness. This is supposed to Pat at 


3 P] aie 
from Y: ajfavalkya’ $ question— Vijhataram are kena vijantyat ? an 
eG ae 29 


fe iad 
This is rejected by Theistic Vedantins like, Ramanuja and, 


Madhva to whom the selfis essentially a knower thro’ self- 


unowledge It is absolutely necessary for Theism that the 


human soul should know God and return to Him in release and 
enjox communion with Him. How out of place and inconsistent 
is the Absolutist dogma may be seen from YAjfiavalkya’s 
opening words - the Atman is to be perceivad by means of 
scriptural knowledge. reflection and contemplation (III. 4.5). 
That the “Atman’ about whom Yajfiavalkya is speaking to his 
wife is not the individual self but the Supreme Being and the 
Lord of all comes out clearly from Khandas 7-10 which speak 
of the Vedas, Upanigads and all other knowledge emerging 


from the Great Being effortlessly like breathing. 
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Yajiiavalkya is endeavouring to bring home to his wife 
the primacy of the Lord, making it clear how everything in 
man’s social and personal life is governed and directed by the 
Lord’s wish. It is by understanding this aspect of His Majesty 
and loving Him with all our hearts that individeals can attain 
their objectives in life-the love of kith and kim, enjoyment of 
their worldly wealth and ultimately their final release. 


At the outset Yajfiavalkya impresses on his wife that it is 
not by the wilt or wishes of the individwal alone that 2 husbend 
becomes dear to his wife ot the wifeto the husband or the 
father to the son or the sonto his father but by the Lord’s 
Will and Wishes (Atmanastu kdmaya sarvam priyam bhavati). 


To Sankara the words Na patyuh kamaya, dtmonastu kémity.2 
patih priyo bhavati, mean ‘not for the benefit of the husband 
is the husband dear to the wife but for the benefit of the self 
( Gtmanah prayojanaya ). By ‘Atman’ here Saftkara does nor 
mean the husband’s embodied self on the wife’s as the case may 
be but the ‘Self’ in abstraction free from all bodily relations. 
But such a self in abstraction cannot, in S.’ s philosophy, stand 
in need of any benefit to be derived from anywhere. as it is 
absolutely ‘asanga’ (unattached) - Brk. Up, 1V. 3. 15. The .. 
other way of construing the passage. ‘Not for the benefit of | 
the husband is the husband. dear to the wife but for ber own | 
benefit’ ( dtmanah prayojandya ), would glorify consideration 
of one’s own personal interest. and benefit the guiding principle 
of all social philosophy and. ethics according to Yajiavalkya, 
which would show him up asa pure hedonist. _ 


As these ways of interpreting the message Almanasiu 
kamaya sarvam priyam bhavati \ead Wo a blind alley. cr jo 
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atisiactoty raseltx, Madhya has thoughtfurly suggested that 
_ ‘ee taxgenaton ‘Atman” used by Yajdavalkya inhis upadesta 
det vd are arasgavyak. Sretavyah... and his peroration 
which preostes and follows it. are to be understood through- 
~ eat te refer to the Supreme Lord of all creation, It has 
already. been shown in the Introduction that the Upanisads 
use the: orm. _Aiman in its primary sense, exclusively, to refer 
bo the Supreme Brahman. The cative kamaya in Atmanastu 


ie — can be taken to be a declensional irregularity for the 


‘kamenc’ meaning icchayd (by the will or wish 


at ae Lord). jest as, in Vindyai vadvamdnayai in the same 


discourse of Yajhavalkya (I 4.9), the datives have been accepted 

- by al the commentators as an irregular substitution tor the 

_ genitive case. A similar substitution here of the dative for the 
imstremental is not unlikely as a mannerism. 


 Myewed in this new light provided by Madhva, Yajfia- 
valleya’s famous ethical teaching will be seen in its proper 
perspective to be en impassioned call to humanity to recognise 
. wand acknowledge in all its pursuits that all things happen in 
the werld according to God’s will and dispensation and not 
&S @ man or 2 woman as father cr mother, husband or wife. son 
or daughter might want itto happen. The prime mover in all 
things is the Lord. He is the source of all creation and the 
author of the Vedas, Upaniyads, etc. Nothing exists or can 
exist or happen independently of His Will or Wish. It is His 
Wish that inspires and keeps alive the love of the husband for 
the wife or of the wife for the husband. As the giver of all and 
the sustainer of all human life and interests and the ordsiner 
of all cosmic life He should be the highest object of our quest, 
our reflection, contemplation and devotional surrender. Such 
is Madhva’s understanding of the purport of Yajiiavalkya’s 
harangue. He writes in his Bady,a: Atman is the Lord Narayana, 
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it is indeed by His Will that the husband becomes dear ta the 
wife. Merely by his own fond with that he showld remain dear 
to his wife a husband cannot become w. His onty when the 
Lord wishes if and the husband’s with accords wah i that it 
becomes true’.' For the Lord has complete foreknowledge and 
when the Supreme Lord is thus known, reflected epom and 
contemplated as the primary mover, everything ele is as good 
as known and reflected upon. 11 will not be correct to wader- 
stand with Sankara that Yajfiavalkya’s words ‘verilly by seeimg. 
hearing and contemplating the Atman all this is known’ 
presupposes that everything in the world is superimposed on the 
Atman (or B) and that the world of experience has no reaiity 
apart from the Atman’s. If that be $0, there will be no point 
in affirming that by knowing the Atman (Brabman) all other 
things not known before come to be known. (avijiiatam vijaatam 
bhavati). Things superimposed on a substratum are found to be 
sublated and cease to appear when the substratum is correctly 
known. Apropos S.’s point of view, Yajiavalkya should have 
said, when the Atman is known nothing else will be left to stay. 
But what Y4jfavalkya actually has in mind is something different 
that Atmic knowledge imparts completion to our knowledge 
of the world of matter and souls as a thing that lives, moves 
and has its real being by the will of the Lord and therefore 
depending always on Him for its threefold reality of being, 
Knowing and functioning (satta-pratiti-pravrttayak.) 


1. Atma Narayanah, tasyaiva hi kémena patyadik privo bhavati. 
Na hi patyddinam jayddindmaham priyak sydmiti kdmeanded- 
trena priyatvam bhavati, Bhagavadicchayaiva hi ted bhaveti. 

1, SAT anrao: | ama PR sa we: RQ aa | 

a (& qardtat srardtare faa: wi seaase free 


wafa | anaftesaa f agai (M. Brk. Up. CL 
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S. tries to find support for his interpretation that the 
world has no reality apart from Atman (or B,) on which it is 
superimposed {according to him) in Yajfiavalkya’s peroration 
beginning with the words Brahma tam paradat yo anyatratmano 
brahma Veda...’ the Brabmana will ignore and throw him off 
who knows him as being different from ‘the self’. If such be 
the intention it would have been pertinent for Yajfiavalkya to have 
simply said—‘Yo anyad atmano brahma veda...’ (who looks 
upon the Brahmana as other than or different from the Atman). 
Why should Yajfiavalkya have used a roundabout expression 
like ‘anyatra’ which is an adverb of place or location, signifying 
an abode or dsraya (base)? We speak of a pot existing on the 
ground (bhatale ghatah) ‘Devadatta ‘is not at home but else- 
where’, This kind of abider and abode relation ‘@Sraya— 
aSrayibhava)is possible only between two reals, The deprecation 
of those who look upon the world of men (brahmana, ksatriya, 
etc.) as existing apart from Atman, according toS. is not a 
relation of abider and abode in any significant of living sense 
ofthe term. It is an imaginary relation at the best. The 
Yajfiavalkya who is going to so solemnly enunciate the 
Antaryami Brahmana (III.7.3-23) and Etasya va Aksarasya 
prasasane Siryacandramasau vidhrtau tisthatah (III. 7.9) can 
hardly be expected to be to be satisfied with asublatable relation 
to unite the individual with the Supreme. S’s own rendering 
of Atmano anyatra is ‘otherwise than as of the essential nature 
of Atman’ (dimasvaripavyatirekena). But that will only signify 
a mode of being (prakdra) as will be evident from the instru- 
mental form (in Vyatirekena), whereas the word anyatra an 
adverb of location would point to the abiding of one in another 
place or person as its abode.. The censure of those who look 
upon the world of beings as not abiding in Brahman would 
thus go to support M.’s position that it is dn ignorance and an 
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act of repudiation of the Lord to think of the world created by 
Him as abiding elsewhere than in Him and independently of 
Him.? 

Next, YAjfiavalkya cites three illustrations of sounds 
produced froma drum being beaten, out of one’s sight, far 
away, or a conch being blown or a lute being played somewhere 
far away. The sounds coming from their instruments may not 
always be recognisable as those of the drum or the lute from a 
distance and may be confounded with sounds coming from some 
other source. This doubt will be set at rest only when the 
particular instrument is actually perceived while it is being 
beaten or played. Similarly the doubt whether the world 
abides in the Lord or emerges from elsewhere, lingers only till 
the Supreme Lord is known to be the source of it. Hence 
these illustrations. The Lord is the primary factor just as the 
drum is the primary factor in the production of the various 
notes. His wish to create the world is analogous to the 
beating of the drum or playing on the lute. Hence the injunc- 
tion Atmd va are drastavyah. By merely hearing the Sound we 
cannot identify its source of production. By merely perceiving 
the world we do not perceive the Lord as its source. But by 
perceiving the Lord, the world comes to be known as coming 
from Him just as by perceiving the drum the sound emanating 
from it is fully known to emerge from it. 


Ne 


2. Ndtra bhagavadadhinatvajfidnamatre tatparyam; kintu, tada- 
naSritatvajnane ceti bhavenaha- tadvyacaste- ‘tadandSritatvena 
sthanantare ca veda’ iti. 

- ~Raghittama gloss on Brh. Up. bhasya 


ATA | ANA aagaaa aaa, fed, aeafRaaRTAa 
Safa aaate— agar -“aeafhada wart 3 


qa’? FAG | 


es that when a drum is being beaten the particular notes 
erging from it cannot be distinguished apart from the total 
sound as the particular notes are part of the overall sound, 
But when the drum is actually seen being played these particular 
notes are heared as part of the total sound and never apart from 
the total sound as the particular has no existence apart from 
the general. 
The analogy is inappropriate, The Atman and the world of 
objects are not related to each other inS.’s system as the 
general and the particular. for Atman is pure consciousness 
while the world of matter is insentient. The notes of the drum 
whether total or partial are all of the uniform essence of sound, 
The difficulty of distinguishing the particular notes from the 
total sound will persist even when the drum is actually seen 
being beaten. There is thus no question of general and particular 
(samanyavisesabhava) between the Lord and the world. 


It cannot also be maintained that the world has no 
existence apart from Atman and therefore must be identical 
with Atman. just as the sounds of a drum have no existence 
apart from it. For, the actual fact is that the drum and the 
sounds produced by it are nor the same. If their identity is to” 
be assumed on the basis of a causal relation, the analogy does 
not help. For the drumis only the efficient cause of the 
production of sounds and an efficient cause is not identical 
with the effect. It cannot be that the drum is the material cause — 
of th: sounds produced, as the material cause and its effect are 
alwavs found to be spatially coexistent unlike the drum and 
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the sounds coming from it which are heard far away from it 
Moreover in 8.’s philosophy Atman is only the Vivartak4rana or 
the substratum of the world’s ///usory appearance, Put the rounds 
are not superimposed onthe drum, For this reason also, the 
analogy 1s not to the point, We have, therefore, 10 conclude that 
all that is worth knowing about the world is known by knowing 
that it is the Lord’s creation, depending always on Him for its 
existence, anu functioning and for its coming to be cognised. 


The next Khanda (10) describes the Lord’s effortiess creation 
of the world of Sabda and artha and the next one explains how the 
Lord is the ultimate support (4sraya) of everything in the world, 
just as Varuna or the vast cavity of the ocean is the supporting 
base of the waters of the seas. Similarly, some of the illustrati- 
ons given here, establish that our external perceptions and 
sensations of smell, touch, etc. all depend on the Lord. just as 
all our sensations depend on the various organs. 

Sahkara looks upon the 10th Khanda as establishing the 


non-difference of the world of name and form from Atman on 
Brahman, both before and after their creation (utpartikdle, 


pragutpattesca pralayakdle ca Brahmaiva). This overlooks the 
fact that in the illustration of various clouds of smoke issuing out 
of a lighted fire, the fire is not identical with its smoke (or non- 
different from it). Fire is only the cause of smoke. Similarly 
what is called ocean (samudra) is not exactly the collection 
of waters, but their receptacle. The waters abide in Varuna or 
their receptacle. They do not and cannot abide in themselves 
(if the ‘ocean’ and waters are the same). 


After explaining to Maitreyi how the Jivatmans in their 
mundane life come into the world and live there under the 
Lord’s government, Yajfiavalkya proceeds to show that they 
continue to remain in the Lord’s control even in their releasey 
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| state, Just at a lump of salt thrown into the waters of the sea is 
dissolved in the sea and cannot be retrieved, while its existence 
- there can be known by taking a small quantity of it and sipping 
it, even $0 the individual self of concentrated intelligence, (Vij- 
Adnaghana) having received his physical embodiment from the 
-glements gives up the body following the dissolution of those 
 glements and enters into the Great Being (Mahadbhiitam) which 
$s the infinite limitless Being (like the ocean) and abides in Him. 
We who are still on this side of release and in transmigration 
cannot have any direct knowledge about the precise nature of 
the personal consciousness of selves who have once for all left 
this world and attained Mukti-‘Na pretya samjnd asti’4, All 
that can be said is that they are there. 


S. is, however, inclined to hold that the words Na pretya 
samjhé asti predicate that the relesed soul ceases to be a 
knowing subject or concious being. For in his view, the Atman 


3. Aba&dhyupadénakadehasambandhena utpadya tani liyamana- 

deh&rambhakabhitani anveva vinaSyati. Sarvatha dehaviyoga- 
laksanamuktim prapnoii.. (Raghi.) 
wareguzagedau saa ald siaqaaewanqaly 


oraa faasafa— aay Zefaatreanafe arate | 


4. Pretya muktyananiaram muktanam Samjha namadheyam, 
upalaksanametat, tatsvaripam camuktaiht na sastram vind 


samyak jndyate. 
Re gama get dar aad, sieantaq aed 
Wa: 4 wes faa ame sam | 
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can never be the object of any act of consciousness, even of 
his own. This is because according to $. whatever is known is 
an object and as the self is always the subject in afl acts of 
knowledge it cannot be known by any act of knowledge, even 
of its own. For, if it is accepted as knowing that it knows, it 
ceases to be a subject and would become an object. And objecti- 
vity to knowledge in ‘Advaita’ is a mark of unreality ( /ffeyatve 
mithydtvam). Asan uncompromising Advaitin $. has to stick 
to this position and he does so when he interprets the third 
poser of Yajfiavalkya :Vijndtaram are kena vifantyat : “By what 
or by whom should one know the knower” which he answers 
in the negative.5 Thus, tho’ Sankara talks about the absence 
of specific acts of knowledge (vigegasamjfid) in connection with 
Na pretya samjfa asti, he leaves us in no doubt as to the Mukta 
Atman’s remaining without selfknowledge or consciousness of 
his own being or existence. He commits himself and Yajraval- 
kya to the position that Moksa is a state of Nirvisesa cinmatram. 
bare existance of pure conciousness without content (nirvisesak 
Visayavarjitah prakagah). 


However, if Yajfiavalkya’s words “‘Na pretya samjiia asti”” 
and its supporting argument ‘Yatra tvasya sarvam atmaivabhait-* 
are to be construed as a pure stament of fact (vastusthitikathe- 
nam, it would involve him ina patent self- contradiction with 
his own catagorival proaouncement “Avinaéi va are cyam atma 
anucchittidharma’’ - ‘Indestructible is the Self and so too ere 


5. Jhatusca jreya eva hi jijiasd, natmani, 
Na catma dtmano visayah. (S. Brh . Up. I. 4.14) 


Sida Ha aa PR faqiar, areal | 
a ayear Sema faq: | 
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: his attributes” (IV, 5.14) immediately before putting up the 
three posers : Yatra tvasya sarvam Atmaivabhit...... yenedam 
 garvam ‘vijanati tam kena vijaniyat vijfidtaram are kena vija- 
nya?” 
. DF The only way to extricate him from such a predicament 
would be to construe the posers “Yatra hi dvaitam iva bhavati 
vijSatdram are kena vijiniyét’” as a reductio ad absurdum 
{tarka) intended to bring out the necessity to accept the survival 
of self-conciousness and other-consiousness in Moksa in order 
to make its pursuit a worthwhile ‘“‘Purusartha-’’ (object of 


human pursuit). 


Admit self-conciousnees of Atman in Mokga and you have 
necessarily to admit his being conscious of the Lord whom he 


has been so solemnly and eloquently advised to see, hear about 
and meditate upon. At least that part of the Soul’s Sadhana 


must be fulfilled in Moksa, in which case, the Atman must be 
in a position to perceive the Brahman. The only other form 


Ee A TTT 
6. ‘Avinasl va are ayamatma anucchittidharma’ iti muktasya 
jiG@nadindm dharmandmapi na kevalam svarupasyGnucchitteh 
prastutatvat, piirvavakye pratipadakenaiva uktatvat, prasanga 
evavamiri vijidyate, anyathd, purvottaravirodhaprasangat. 
(J. VINT. P. 77) 
‘aari a1 atsaara aqkafeaal’ ef ame arardtal 
e ne ~ 
auiaqet, a %ae aaqalqead:, sega, qaaraa 
a 
gauzsaa zea, sda carafe fagrad | aaa, 
qatefaracen | 
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of experience remaining to be considered is the enjoyment of 
external objects. The state of Mokgs being supersensuows, by 
all accounts, the enjoyments opsn to the freed souls im that 
state will have to be equally supersensuous (alaukika.) There 
is evidance of the presence of such enjoyments of a transempiri- 


cal kind in the released state in the Chan. Up. VIEL. 11,3) Be 
Veda IX, 113) and in Kagitaki i, 4, 5. 


It is wellknown that a Prasafga-type of argument embodies 

a proof of the falsity of a principle held by the objector, by 
producing a logical consequence of it which is absurd or is 
opposed to validly established facts of knowledge. Saftkara him- 
self in the introductory remarks on the parallel version of the 
Maitreyi Brahmanain Brh. Up. IV. 5.1 calls it Tarkapradhdnam 
argumentative. The prasanga form of argument is otherwise 
known as Tarka (anistaprasafijanam). The use of this kind of 
argument in putting the objections Tam kena vijaniyat, vijAdtaram 
kena vijaniyat \eads to a logical conclusion in the end that in view 
of the absurd consequences following the negation of conscious- 
ness in Moksa, the self has got to be recognised to be concious 
both of its own self and the Lord with whose grace he has 


attained release. To deny the survival of consciousness of one’s 
own being in Moksa to the released self would be a denial of 
its sentient nature and, therefore, unauthentic (apraémdpike) and 
therefore anista (undesirable). Since two out of the three 
possers have been introduced by Yajiiavalkya by way of Tarka- 


argument, the remaining one also in the same context beginning 
with Yatra hi Dvaitan iva bhavati ken kam pasyet ..” falls to 
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step with them and has to be similarly interpreted as a reductio 
od absurdum ~ as has been done by Madhva.? 


There are three main aspects ofthe problem relating to 
Na pretya samjhié asti which are dealt with by Y4ajfiavalkya in 
his explanations in the last Khanda (14) beginning with the 


words Yatra hi dvaitam iva bhavati. What he is trying to 
establish by these three distinct parts of his answer, can be 
understood rightly, on/y when we identify what exactly was 
Maitreyi's difficulty in understanding his pronouncement Na 


pretva samjnd asti and where it lay. 


According to Safkara, the difficulty lay in the patent 


contradiction between Yajfiavalkya’s two descriptions of the 
Atman as Vijfi@naghana earlier and subsequently as Na pretya 


7. Atrante ‘yenedamiti vakyadvayam Sriyate. Tadarthah— 
ParameSvarajfianabhavah svajianabhavasca tadvadanisto na 
vastavah. Atah tatprasangakathanameveli jhdyate. Tatsaha- 
caryGt ‘kena kam pasyet’ ityddikamapi prasafijanameva, na 


vastusthitikathanamiti jnadtavyamiti. (NS. P.642) 


ward Fara aaaga wad | aad: — waaigarala: 
eqiaaraa aces) 4 aaa: | aa; asdnaaaaaR 


gad | aareaaia Sa % aq’ gearfeeafe gaeada, 
4 agfatesaata siacafare | 
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samjha asti (when one has departed there is no more knowledge 
or conciousness).§ 


This apparent contradiction between the two statements 
felt by Maitreyi is resolved, according to $., by saying that 
the negation of consciousness in the released state relates to 
acts of particular conciousness (vigegasamjfia). While acts of 
hearing, seeing. smelling etc. may be deemed to be acts of 
perticular consciousness, the question would remain if aware- 
ness of one’s own self and one’s own attributes of blissfulness 
etc. should also be brought under the same category. If so, the 
negation of conciousness would apply equally to the self*s con- 
sciousness of its own being and blissful essence. There will then 
be no meaning instill looking upon the self as a conscious 
principle or being. it would be like any other inanimate entity 
which can only be known by a conscious being but can never 
know itself. It would then be steeped in self-ignorance. If there 
is a super-consciousness of which the self is capable, it would 
mean that the statement Na pretya Samjnasti is false or that it 
should be explained in the manner suggested by Madhva. that 
the non-released souls cannot know anything directly about the 
nature of consciousness enjoyed by the released souls. 

8. Atraiva etasminnevadsmin vastuni viruddhadharmavattra- 
macaksanena mama mohah krtah. Piirvam ‘vijidneghana 
eva’ iti pratijfidya, punah ‘na pretya Samjid asti’ iti katham 


vijndnaghana eva, katham va na Pretya samjnad nastiti. Na 
hyusnah Sitascagnirevaiko bhavati. (S$. Brh. Up. Bhdsya) 


saa vaftiaarfna arg Aegalacaaraata aa ae: 
Ba: | 7a ‘gaa va’ ef ofgra, ga: “a de daha’ 
aa ay fAsiaga ca, ay ar ae dg are | a ger: 
eflasrifataey wale | 
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As one committed to the acceptance ofa single reality it 


. may be necessary for Saikara to hold that the self does not and 


cannot know any orher deing. But should it also be denied the 
power to know and be aware of its own blissful existence ? If 
S.’ s answer is “Yes” his Atmavada would be another name 
for Buddhist ““Nairatmyavida’, The self cannot sacrifice its 
most Precious and intimate characteristic of self-awareness in 
all states and conditions, out of a misplaced deference to the 
Grammarian’s rule of kartrkarmavirodha or the subject’s 
inability to become the object in one and the same act. While 
the rule may hold good in respect of external activities, it can- 
not be extended to consciousness. This is proved by the evidence 
of self-awareness persisting in the dreamless state. The released 
state is akin to it in this respect. 


The difficulties cease when we look upon the three questions 


of Yajfiavalkya not as unqualified statements of facts but as a 
reductio ad absurdum to establish a viable proposition. We 
shall then be getting positive and categorical answers to every 
one of the three questions, instead of leaving then as insoluble 
or open questions, The answers deduced by means of reductio 
ad absurdum assure us of the existance of all the three kinds of 
knowledge experienced in the released state-viz. conscious 
experience of trans-empirical forms of enjoyment in release, 
consciousness of the existance of the Supreme Being and last 
but not the least consciousness of one’s own blissful existance. 
The adjuncts avinasi and anucchittidharma applied to the self 
by Yajfiavalkya (IV. 5.14) bring out the difference between 
Yajiiavalkya’s conception of Atman from the Nydya-Vaigegika 
conception of the self which denies that consciousness is an 
essencial attribute of the self (svaripadharma) and the Monisti¢ 
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position of Sankara that Atman is attributeless (nirvisesa) 
The reductio ad absurdum applied to Vijndtdram are kena 


vijantyat proves the continuity of self-consciousness in Mokga, 


In discussing the meaning and implications of Yajfiavalkya’s 
statement Na pretya samjfid asti, Madhva has shown elsewhere 
in his VTN that Maitreyi’s difficulty in understanding Yajfia- 
valkya was not because of any inconsistency or self-contradiction 
between his description of the self earlier as Vijfidnaghana and 


his later one negating all knowledge and consciousness to 
Atman in the released state, as held by Saftkara. 


He disagrees with Sankara’s diagnosis and points out that 
her difficulty was that ifthe Atman were to lose his self-con- 
sciousness in release (as declared by Yajfiavalkya : Na pretya 
samjna asti), the prospect of Mokga will be forbidding as it 
would practically reduce Atman to nothingness; if he were to 
forfeit his self-consciousness; for it is the distinctive attri- 
bute of the self (svariijpadharma) along with blissfulness and 


others. The extinetion of consciousness would be equivalent 
to the extinction Of the self. 


On the contrary, if her difficulty was due to the contradi- 
ction between the two statements of Yajfiavalkya about the 
Atman, she would most naturally have pinpointed it by quoting 
the two pronouncements as. the contradiction can arise only when 
the two statements are taken together. But insted of doing so, 
Maitreyi merely calls into quéstion only one of the statements 
of YAjfiavalkya viz. Na pretya samjad asti, by quoting it (with 
the unmistakable quote-mark ‘iti’. This clinches the matter 
that her difficulty lay here and here only-viz, in regard to the 
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— jest of consciousness ‘semjfdndsa’ in Mokga, making it 
pee ee we pursuing or aspiring for :° 
bets ifs oS A Samjianaso yadi bhavet kim mukiyd nah prayojanam, 
are a RT A RAT A: SATA 
ae This difficulty cannot be solved by making an irrelevant 
explanation that there is mo particular consciousness of the 
Avidpé level in Moksa. The irony of it is that the released soul 
has got rid of Avidya and if after that it remains in the full 
experience of its blissful nature, Aow can such a state of experi- 
ence be described as particular or specific state of consiousness 
of the Avidva level ?1° Sankara’s reference to the denial of 
particular consciousness does not, therefore, come to grips with 
the actual point that has been puzzling Maitreyi which she has 


taken care to pinpoint by quoting the offending passage : 
‘Atraiva m@ bhagavan amimuhat . 


ti 


“Na pretya samjiia asti’’ iti’. 


9. Tatha sati vakyadvayopadanaprasangat. Vyaghatasya ubhaya- 
friteteét ekasyaiva tu vakyasyopadanat tadvisayameva 


dosodbhavanamiti jhayate, ityuktabhiprayamevedam. 
(Jayatirtha.) 


aa af aeaganersdm | ara STRAT 
ward J aerate aera AMAT BAe, 
earthen | 


10. Nasti Vigesasamjheti- Ahamasau amusya putro mamedam 
ksetram dhanam Sukhi duhkhityevamadilaksana avidydak- 


riatvai tasy@ avidyayasca nasitatvat kuto visesaprajnha caita- 
nyasvabhavavasthitasya ? (§.) 

a & *. ‘MN ry ' 
ate fads werat waa gt, wae a ow ae 
zaraaneeam atest we afaeraral arferacar 

- ~ * . 
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Sensing her precise difficulty and the reasons behind nt, Yajha- 
valkya proceeds to allay her apprehensions abowt the goal of 
Mokga not being worth pursuing in the event of the self losing 
his self-consciousness there by taking recourse to the Tarka 
mode of argument to assure her of the survival of self-comeci- 
ousness, God-consciousness, etc. in Moka which make it a 
worthy object of human pursuit. 

The Monistic interpretation of the first part of Yajfa- 
valkya’s explanation sets much store by the particle iva after 
‘Dvaitam’ in ‘Dvaitam iva’ This particle (iva) cannot possibly be 
taken to signify the absence of duality (dvaita-abhdva). For: 
in that case, the purport of Yajfiavalkya’s words would be: 
where there is an absence of duality, or where there is no 
duality, one sees another...’ That would be totally opposed to 
his concluding sentence : Where there is no duality and Atman 
alone is there, how canone see another .” The difficulty cannot 
be overcome by construing iva in the sense of likeness (upamé- 
rtha)-the sense of negation being obtained by implication. For 
then, it will have to be clarifiedif ‘the something like duality’ 
or ‘resembling duality’ is to be regarded as a reality or not. 
The former would be inconsistent with Monism. In the other 
Case, an unreality cannot be dignified with a predicate such as 
bhavati (dvaitam iva bhavati) which can only be applied to 
something which has an actual existence. If the existence 
predicated of this semblance of duality is equally an appearance 
the meaning of the opening words Yatra hi dvaitam iva bhavati 


would be ‘where there is an appearance of duality there one 
sees another...’ — which would be a mere tautology. 

As none of these meanings of iva is admissible, Madhva 
takes it as a parenthetical reference to the intrinsically depen- 
dent status of the world of duality as such : 


™ MADBV AS BEBADARAMYAKA BBA 
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A beget tage wal hkye, in addition 16 the matitaion on the 
oxuernad torus A tee Lord, ha outs insistance on Che wmati- 
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that charactesine the Praise Forme (the Seres } of Guat Onc 
Usrvereal Bracks Forse of a6? of thease! 


Thos waguaithed viectny <A aii tee voustion CeakerSpes of 
the Lord, 1m spite of the fundamensi Cintectioms whack mack 
AS the Srastyes A loves tom ome smother which one meverine 
lew the Pratsosmbas of ore ond the mee Bombs Fora of tee Lond 
is sxceet the most wsthing sepect of the Lord's imacretable 
majesty (makina) whic has been votiened im the conse of the 
previous Usitresi Brtbmage * 

The miojet matter of thin Britemane is Madauvidze* Tae 
Vidys was first revealed according to the secowats in the BY 
i.117.22) and the Satapatha Brihmegs (KEV AD%0 the Avram 
by Dathysh Atharvena shies ke bad been Stied wick 2 horse's 
hess. The tame madhu (money | gyren to tee Vidya vignalns Ge 
the knowes A this Vidys will taste the telicious ny of Mokys.* 
handing to Uahleva, this Vidys is tse taows 1s “Hayagrea- 
Licemaricys’. In Pahesrst12 theology Mayagsina is the patron 
Ceity A Vidyas. One of the Sambinds A the Palicariara goes 
by the name of Hayahisrge-Pahcasttsa. 


1. Yakebyamasyém prihivyam tejomeayo omriemayah puregak 
yatchyamadhytimam Shrirastejomaye omramayeh perugal 
ayemneva tah yo eyematm& idomamriom idem bratemedam 
sarvam, { Bre. tp. ASS j 
WARE, Gazal TOR ILR: bad a AT. 
AWAIT: TR. Ae: Tare woe 
wi, wy, | 

2, bh. Up. WAAO 
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De closing section of the Madhu Brahmana quoting from 


: RV. VIL47.18, calls the Jivas the reflections (Pratirupa) of the 

Lord. It is from these sources that Machva derives his doctrine 
of the indissoluble relation of Bimbapratibimbu between the 
Lord and the Jivas. This relation is wrconditioned and is based 
on the intrinsic ontological dependence ofthe Jivasvaripa on 
Brahman and its bearing a certain measure of similarity of 
nature and attributes to the Lord’s. 


The first 13 sections of this Brahmana speak of the Supreme 
Lord present in the presiding deities of the the various elements 
and tatteas such as the earth, waters, fire, Sun, Moon, the quar- 
ters, lightning , thunder, ether in the heart, Dharma (Yama), 
Satyam (Vayu), Manusa (Svayambhuva Manu) and 4tma.5 
(Brahmadeva) present in the Jivas. as their ultimate source of 
hzppiness (Sarvesdm bhitandm madhu) and support (4S: ayatvena 
sukhodah}. These deities promote the happiness of creatness 
and the creatures in their turn subserve the pleasure Of the deities. 


The next section (14) extols the Adhidaiva aspect of the 


Lord present in Brabmadeva (dima) and the Adhy4tmic aspect 
of the Lord present in the other Jivasas the infinite Being 
(purugchk), endowed with infinite lustre (fejomayah), as the supre- 
mely eternal one (amrtamayuh) having all auspicious attri- 
butes* (brahma gunapurgu) and as all—pervading (sarvam). 


mera nae! . 
Fe SE NET 


5. Jn M's interpretation the words Prthvt, Apah, Dharma, 
etc stand for their Abhiman! devatas. 


“A 


*Tadétmy érthe vikdrarthe prdcuryarthe mayat tridhd’ 
(Atra maya téddimyarthah. 


‘appear Fagg gTEae waz faa’ (GA WAZ ayaa: ) 
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Section 15 extoles the same Lord (sa va ayam Atma} 
as the Master (adhipati) and Ruler (raja) of ali the Adhidaiva 


and Adhyatmic world, who holds everything in its place jmet ax 


the spokes are held in place in the hub and in the felly of the 
wheel of a chariot. 


Section 16 speaks of the cruel deed of the Afvins in cutting 
the head of Dadhyafi Atharvana and fitting him with 2 horse’s 
head and receiving instruction about Madhuvidya from him 
and afterwards replacing his human head. The Vedic poet 
while recounting these two deeds (damsah) speaks of them as 
paving the way for the attainment (sanaye) of the summum 
bonum of Mokga, thro’ the first revelation of the Madhuvidya 
to the world of beings. Section 18 brings out the majesty of 
the Lord who creates the bodies of bipeds and quadrupeds and 
entered into them allasa Bird. This Supreme Brahman is, 
therefore, called Puru-sa as He is present (Sayah) in both the 
physical bodies and in the hearts (hrtpuri) of all beings. There 
is nothing in the world that is not filled (pervaded by) with His 
presence ( na anavrtam ) or enveloped by Him (mdsamvrram). 


Sankara takes madhu in the sense of a meterial effect. 
The description of madhu may be figuratively taken to signify 
what gives pleasure such as a body, but it cannot be taken in 
the sense of a material effect in this context especially in view 
of the fact that according to Sankara, Prthvi and other elements 
are the material effects of living beings ( brahmddi pragineh } 
who, as sentient beings, can hardly be the transforming causes 
but only their efficient causes. 

The concluding section (19) reiterates the statement already 
made in Section 14 (Ayam eva sah yo’ ayam dima) that the Bimba 
form of the Lord is one and the same without any difference 
whatever in epite of the different nature of the beings in whom 
7 


with reference to each original Form of the Lord present in 


. NYAKA BHASYA 
"it in present. Quoting RV (VIL47.18) the Upanigad says, Ever 
member of the community of Jivas isa Pratirdpa (reflectio 


of them. That original Form (Bimba) of the Lord bas to be 
directly perceived by the Pratibimba (Jiva) in order to attain — 
final release.” The second half of the verse answers the question 
as to how it happens that the identical form of the Lord remains 
the sole Original (Bimba) with reference to countless differing 
Pratibimbas, by pointing out that the Supreme Lord by His 
marvellous powers (mdyabhih) makes Himself perceived ({yate) 
as the Bimbaripa of countless differing souls (pururiipah ananta 
jteabimbaripah). Explaining this mystery the Upanigsad says : 
The numerous Forms of this Lord (asya ~ Indrasya) known as 
Haris (harayah) run into groups (yuktah) of ten, hundred and 
thousands, beyond reckoning. He is, therefore, jnfinite in His 
attributes (brahma). There is none who can be said to have 
existed before Him (apirva). There is nothing that exists 
beyond His existence (anaparam). He is the inmost of all and 
exists outside all. He is the all-intuiting Being. Such is the 
teaching of Madbuvidya. 


The Varta Brahmana (11.6), which follows, recites the 
preceptorial line in which Madhuvidya has been handed down 
from the Supreme self-existent (svayambhi) Brahman to the 
four-faced Brahma (virdj) and from him ina long line of pupils 
and teachers. The Paraéarya referred to in this Vaméa is a 


different person from Vedavyasa. 


ae oh eel 


ADHYAYA lif 


The subject matter of this Adhyaya is the same as those of 
the two preceding once~viz. that the Supreme Brahman is alone 
the pre-eminent reality endowed with all auspicious attributes 
worthy of being meditated upon by seekers of truth for the 
attainment of Mokga. 


A number of celebrated Brahmavadins draw Yajhiavalkya 
to a discussion on various aspects of Divine Majesty, by putting 
him various questions in the sacrificial session held by King 
Janaka of Videha. Y4Ajfiavalkya faces a team of assembled 
scholars like Aévala, Artabhaga, Usagta, Kahola, Gargi and 
Sakalya. He answers their questions with deep insight and 
profound eloquence. Some of the most moving pronounce- 
ments of Upanigadic philosophy are to be found in these 
discourses of YAjfiavalkya. The name YAjfiavalkya-kanda 
given to it by Safhkara is fully justified. It is, as he says. 
closely argumentative. (tarkapradhanam) 


AS§VALA-BRAHMANAM (IIl.1.1-10) 


The first Brahmana is named after Aévala the Hoty priest 
of Janaka who initiates the dialogues. His question though 
apparently relating to the externals of the sacrificial ceremonial , 
as explained by Safkara, has been given a philosophical orienta- 
tion by Madhva. 


The first two questions of Aévala (i) by what means does 
the sacrificer free himself from death and (ii) from the reach of 
day and night which pervade and overcome everything, are 
answered esoterically. It is thro’ the Lord (Vasudeva) present 
in the Hoty priest, in the fire and in speech. For the Lord who is 
in speech is the same as in the Hoty priest and in the fire. He 
is the giver of Mukti (to mortals) and atimukti (higher moka) 
to the gods according to thejr fitness, (ii) It is thro’ the Lord 
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_ (Safkergana) present in the eye who is also the same as is 
Present in the Adhvaryu priest and inthe Sun that bestows mukti 
and atimudkti, In the same way the answers relating to the 
Udigaty priest and the mind have also been given with reference 
to the Supreme Lord Pradyumna and Aniruddha present in them. 
He who meditates on the Lord in the Reas, puronuvakya, yajya 
and Sespe@ attain mastery over all living beings. 

Thus the answers to the questions are all connected with 
knowing and worshipping the Lord present in the respective 
objects named in these passages, 


The discerning student of the Upanisad will see that the 
prospect of mukti and atimukti held out to the knowers and 
worshippers of the Hotr and Adhvaryu priest, the fire and the eye 
and of the Udgatr-priest, air and breath in these passages be- 
comes more fully understandable by going beyond their literal 
meanings and establishing their nexus with the Supreme 
Brahman as the object of meditation. 

It should bea matter of gratification for genuine students of 
Upanisadic wisdom to find inthe esoteric line of interpretation- 
presented to us by Madhve in dealing with such passages a scru- 
pulous adherence to the esoteric guide line spelt out in the 
Mahaitareya Upanisad (AA I1J.2.3.)' for the higher attunment 
of the Karmakanda part also with Brahmavidya by way of 
Mah4samanvaya of the Srutis, in their entirety, in Brahman. 


). Etam hyeva bahvrc& mahatyukthe mimamsante, etamagna- 
vadhvaryavah, etam mahavrate chandogah etamasyam etam 
divi, etam vayau, etam GkaSe, etamapsu etam osadhisu...... 
sarvesu bhiitesvetameva brahmetydacaksate. 


Ga &a agar aay diniard, came: Ot AEM 
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ARTABHAGA-BRAHMAMNAM (111,2.1-49) 


This Brahmana deals with several questions beginning with 
the ‘grahas’ (sense organs) and their fields (atigraha). The 
objects of the senses are called ‘atigraha’ as they sway the 
senses, attract and draw them towards themselves: The intera- 
ction of the grahas and the atigrahas makes for the experience 
of pleasure and pain in the transmigratory career of souls. 


But this world of experience is subject to death (mrrtyor 
annam). Agni identified with Hiranyagarbha is the deity 
(mrtyu) who swallows all. This Mrtyu itself is the food of 
Apah ~ the Supreme Lord.! He who knows the Lord to be such 
is ‘*freed from re-death’’. 


Artabhaga then raises three more important questions 
regarding the exit (utkrdnti) of Jivas. Two of them have special 
reference to Aparokga-Jfidnins and one is about the invisible 
link which determines the future life of those who have nor 
attained Aparokga. ! 


The first question whether the enlightened self (Aparoksa- 
jfiani) at the time of his final death makes his exit from the body 
thro’ the Brahmanadi accompanied by the deities of the serse 
organs (pradndh) is answered by Yajfiavalkya in the negative. 


Safkara finds room in this for his theory that the knower 
of the highest or the Nirguna-Brahman who in his estimation is 
the true and real ‘Brahmavid’ has no need togo anywhere, 
making his exit from the body thro’ any particular ndg@i. He 
becomes one with the Nirguna~Brahman then and there and the 
deities of the senses are merged along with him in the Nirgura’ 


1, Apa dpalanat. 
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" Discussing this question in bis B.S. BALV, 2, 12-14), Sankara 
maintains that the exit of the soul thro’ the Sugumnanaqdi, at the 
time of final death of the J&Ani, so solemnly described in several 

Upanisads such as Katha ii, 3, 6; Chan, Up. VIII.6,6 in BS IV. 
2,17 and in the Grea (VIII.9-10) has reference only to the knower 
of the Lower (Saguga) Brahman whom he calls ‘the wise one’ 
{vidvad) as distinguished from the ignorant men (avidvad) who 
go up and down the cycle of births and make their exit from the 


body thro’ other channels. 


However, the dtstinction made by Sankara between the 


knowers of the Lower and Higher Brahman is itself a baseless 
one and there is only one Brahman with which the Upanigads 
are concerned and which is always the highest.- The Utkranti 
or exit of the knower of this Brahman thro’ the susumnanddi at 
the time of the Jaani’s last death, as provided for in Katha, 
Chandogya and other Upanisads is, therefore. quite in order and 
compatible with the teaching of the Upanisads. 


It is only by breaking the smooth sequence of thought in the 
Satras and side-tracking the Tadoko’dhikaranam (BS. IV.2.17) 
and others following it, as dealing with the ‘lower Vidya’ 
after concluding the incidental inquiry into Para—Vidya, in the 
three adhikaranas preceding it, comprising JV., 12-16, that 
Sankara manages to sustain his rejection of the Utkranti (going 
up thro’ Devaydna) of the Brahmajfiani, thro’ Brahmanadi.? 


er 


2. Samapté prasangikt paravidyacinta, Samprati tu, Apata- 
vidyavisayameva cintam anuvartayati. (S) 


aera sere efaenfarat | aeafs J, orRfaenfaraa 
Facarqacata | . 
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But Madhva adheres strictly to the prevalling view of the 
Upanigads and the Sitrakara that the soul of the Aparoksajfiani 
makes its exit (along with the Pranas) thro’ the Susumnan4di 
in its passage thro’ the Devayana. He explains that Ya4jfia- 
valkya’s denial of exit of Pranas along with the Jiiani thro, 
Brahman4di at the time of his final death has to be understood 
to apply to a special category of Aparoksajfidnis, known as 
Ekagunopasakas® who attain Aparokgsa by an exclusive medita- 
tion on the single all-embracing attribute of “‘Atmatva” of the 
Supreme Lord as envisaged in Brh. Up. 1.4.7. As bloating of 
the body, its inflation and stiffness referred to by YAjfiavalkya 
in this connection are the natural consequences of death, there 


seems to be no speévial reason to speak of them unless jt be to 


characterise a special category of Aparoksajfianis, as suggested 
by Madhva. 


The next question of Artabhaga is also about the Aparoksa- 
jiiani. When such a Jani leaves his body once for all, what is 
it that does not leave him? ‘Name’ answers Yajfiavalkya, 
“‘Name is infinite. Infinite are the Vigvedevas. He who knows 
this wins the infinite world” (III.2. 12). As our worldly names 
in successive ljveés: are all passing ones, forgotten after some 
years, they do not ‘obviously deserve to be described by Yajia- 
valkya as endless (ananta) or eternal (nitya) as Sanikara renders 


it. Madhva is nearer the truth in saying that the Mukta Jivas 


have their own intrinsjc names and forms (Svardpa) which are 
not liquidated in Moksa.# 


The next question of Artabhaga is eschatological. When 
the various organs of the dead man merge in their primal sources 
as described in the Sruti (seeRV’.x.16.3) what becomes of the 
person himself. Where does he draw his sustenance from, to 


i aerate meer meena mieten anne ee 
3. For more information on Ekagunopasakas see my BSPC 
Vol. IIT.p.677.. 


4, See M's C. onPrasna Up. VI.S5. 
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forge afresh life ? YAjfiavalkya treats the answer to this 
question asa great secret of the gods and takes Artabhaga by 
the hand away from the crowd and deliberates with him in 
private. Thesolution they arrive at is said to be ‘Karma’ 
“Verily, one become good by good action and bad by bad deeds,”’ 
Pye seed of Karma as the vital link between successive lives 
and the routes of Devayana and Pitryana has been well recognised 
- im RV.X.8B1S, The law of Karma being purely mecoanical it 
needs & sentient Being as its dispenser. Madhva, therefore, goes 
beyond Sankara and posits the presence of the Lord.in the good or 
the bad deeds (sidhanas) as the hidden principle which explains 
the operation of the law of karma. 
Punyapapayor eva punyalokadihetutvam iti pratitinirasaya 
vyacasie ‘~ 
Punyasthitena rilpena svargam nirayam anyagah. 
Rahasyam eted devanam viduh karmeti madnusah. 


Karmandma tu Bhagavan phalakartrtvato Harih. 
(M. Brh. UP, C.III.2.) 


This brings out the pre-eminence of the Lord over the law 
of Karma and the laws of nature. 


BHUJYU-BRAHMANAM (IIL.3, 1-2) 


This Brahmana deals with the greatness of Vayu (Hiranya- 
garbha) in finally delivering the souls from transmigration. He 
js called Vyagti and Samasti as holding away over the eight 
cosmic elements and Tattvas. As Vyasti he sustains the eight 
clasess of beings eligible lor Mokga, Devas, Reis, Pitrs, Yaksas, 
Gandharvas, human beings, serpents and Asuras. As Samasti 
he sustains the gods, Garuda, Sesa, Rudra and Indra and their 
spouses and helps them on to their deliverance by transporting 
them to the region far beyond Brahmanda through a crack in 
the golden egg (brahmdnda) ‘‘which is as thin as the edge of a 
razor or the wings of a mosquito.”’ 


BHUSYU-~BRAHMANA ad 


The derivation of Vyagti' and Gamagti a0 given by Madhoa 
is Vividham yad ugjakam tad ofnute ith and Samplrnom yad 
agfakam tad asnute it, The Gampbrna agtakas are the gods 
Garuda, Seya, Rudra, Indra and their consorts, when they are 


ready for being bodily absorbed in Hiranyagarbha, there to wait 
or their Mokga, in due course, 


The topic of Vayu as Vyagti and Samagti is browght up in 
answer to 4 question put by Bhujyu to Y4jfiavalkya about the 
goal of the Parikgitas and the performers of the ASvamedha. It 
is Clear from the description of the place which Vayu helps the 
Parikgitas and the performers of Aévamedha to reach lying 
beyond the cosmic egg of Brahm4nda thro’ the crack therein 
that it must be the highest state of Moksa. This is further 
confirmed by the Phala Sruti that one who knows the greatness 
of Vayu as the Vyastiand Samasti conquers rebirth and redeath 
(apa punar mrtyum jayati). As Moksa is not attainable merely 
thro’ the performance of sacrifices and as there is no recorded 
evidence that the descercents of Pariksit attained Moksa 
Sruightwcey after giving up their bodies, Madhva constrves the 
words Pariksitas and ASvamedhayajins to signify Kamadevas 
and Indras who have performed a hundred Aévamedhas during 
their term of office. He also identifies “‘Indra’’ who delsvers 
the ASvamedhay4jins and others to Vayu with Garuda (Superga) 


Indranaémdé sa garudah sdmarthyddeva kathyate 
Tasmad ripadyvayam nityam sauparnam paurusam tathe, 


SOA A Tes: AST BAT | 
eT Pet ata set TAT Il 


1, Paficabhitaném manobuddhirudréndm pratidehakam bahya- 
taSca prerakah. 


Tazaat attafaearat fates aI TH: | 


ad , MADHVA'S BRHADARANYAKA BHASYA 


In conclusion Madhva brings out the point that Vayu him- 
0 is ultimately dependent on the Supreme Lord. This brings 
the teaching about Vayu within the scope of Brahmavidyaé 


as sock, 


Evam vyastim samastim ca yo vayum veda tattvatah 
Taiparam ca Harim nityam mucyate samsrtelh puman. 


USASTA-BRAHMANAM UIIL.4, 1-2) 

Usasta Cakrayana calls upon Yajfiavalkya to tell him what 
he knows of the Supreme Brahman who is Saksad aparoksdad 
brakma, dtmé sarvantarah. 

According to Satkara the question pertains to the uncondi- 
joned (nirupadhika) Brahman which is perceived directly and: 
immediately without the help of adjuncts and is identical with 
the self which is present in all things. 

Yajfievalkya answers-He ic your own self (Gtman) who 
breaths with your breathing in who breaths out with your 
breathing out and who is in all things. 


Usasta rejoins that this does not take the bull by the horns 
ang is not an adjunctless description of the unconditioned being 
of Brahman just like the description of a horse or a cow thro’ 
its accompanying characteristics. Thereupon Yajfiavalkya 
explains that it is impossible to say or know what the uncondi- 
tioned Brahman is directly and immediately. It is implicated in 
all forms of pure consciousness which suffuses the changing 
forms of consciousness of this or that object as things arise 
and disappear in the mainstream. For, it is verily impossible to 
capture, pinpoint and perceive the seer of seeirg, to hear the 
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hearer or understand the understander of understanding and 
so on all along the line. All the same, he (the unconditioned) 
is your own self who is inside all things. Everything else is 
subject to change and causation. (ato anyad artam). 


According to Madhva, the question has nothing to do with 
the individual soul as such or its identity with the Universal 
consciousness of B. The subject matter of the question is entirely 
the Supreme Brahman which knows and experiences (ad) tts 
own being and the existence of other beings also directly and 
immediately (aparoksa) independently of any assistance from 
any other being or principle outside its own self (sdksad) in 
virtue of its being endowed with infinite attributes (Brakme) 
ruling and controlling all else (Atma) by its being present ix 
everything (sarvantarah). Allelse is subject to suffering. (artem) 


It deserve to be taken into account in this connection, 
that the opening words of Yajfiavalkya’s reply Esa te 
atm@ sarvantarah has its parallel in another discourse 
of Yajfiavalkya inthe same Adhyaya (III.7.22) which runs- 
Ya Gtmani} tisthan atmanam antaro yamayati, esa te tma antar- 
yami amrtah. This passage has been made the Vigayavakya of 
B.S. 1.2.20. Commenting on this passage in his BSB. Seftkara 
himself has stated that it teaches that the embodied self is not 
identical with its Antaryami- Atman who rules over it frem 
within and who is for that reason known as “Atma” meaning 
Antaryami (indwelling controller). It must be evident that the 
same relation of ruled and Ruler (niyamyaniyémakabhava) should 
be applicable to the embodied selves and the Supreme Brahman. 
The pronoun ‘te’ In Yajiiavalkya's Esa te dima ‘antaryam! is 
applied to the thinking Self of Usasta. It follows from this 


1. This is the reading inthe Madhyandina recension of the 
Brh. Up. 
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thst the words Arend, Antarpimt, omrtak, sarvintarahb. can no 
refer te the mdiridual self of Ugasta of any other person but tw 
2 C@levent Being who in the Ruler of all? Again, as the Ama. 
rrémi Armen bas been described as Scrvdntoroh (being present 
ineide all beings) He cannot, at the same time, be identical with 
the thimgs of beings i «hich it abides. The exigencies of the 
peeseet contest enable us to go beyond the conventional meaning 
A tee word Atmas and understand it in the primary sense of alf- 
pervasive, sil-keowisg ianer Ruler and Controller of all finite 


Madevs, therefore, treats this Supreme Brahman as the 
subject matter of Ugatta’s question and Yajfiavalkya’s answer, 
fyom the beginning 10 the end, in keeping with the theme of the 
Upanigads viz Bremavidy4. Thut. grammatically the pronoun 
Te in Epa te GtmB will refer to the individual self while Atma, 
Brebmz, Astaryimi and Servintara will refer to the Lord 


preset in the self 


in Senkera’s interpretation the two words sdkgét and 
aporoksit wear more of less the same meaning of immediacy. 
Thin meker one of them redundant. The ablative termination 
afver aporokga (aparok,Gf) serves no purpose. Sehkara himself 
it obliged to treat the ablative form (aparoksat) as equivalent to 
the nominative (cporokgam) meaning azounam ‘unconditioned’- 
Madhve's interpretation is much better as it avoids this over- 
lapping of sense between 14450! and aparoksat and the necessity 
to read the ablative as 2 nominative. 


— 


2. Stvefarcibicdunivytyartham ‘te Atma itl, 


(M, Brh,Up. 11.4.1) 
taarecterens @ are’ A | 


USASTA-BRAHMANA x3 


While adberixg to the radical sense of oper okse as immet- 
acy, Madhya explains aparck;d as 2 compound word made up 
of the verbal noun (od to experience} with the adverbial adguact 
cparoksam a5 upapeda. The exprewion eporckiad thas conveys 
the idea that Brahman experiences (ad) at ail times, ts own 
nature and attributes as an immediate (aparcksc) eupertence. 
The other word séksa1 ix explained by him to comvey that 
Brahman is able to achieve this “independently (sdks4d) of 
and without having to turn to any other being or principle out- 
side its own self. This capacity distinguishes the Brahman 
from the individual soul (and aif the gods) whose taamedtacy 
of knowledge is subject to the Lord’s with and control. Thus 
the meanings of the two words saksat and aparokzat are kept 
apart. Brahman has this supreme status by virtue of fis 
independence. 

Similarly, Madbhva’s interpretation of Sarvémtarak makes 
it clear that Brahman has the intrinsic power to control every- 
thing else from within them, without having to look up te amy 
other Being for such power. There cannot be any other Being 
from which Brahman can be supposed to derive such power and 
authority for the simple reasons that as sarvdatera, it would 
be equally present in ‘that other Being, if there should be such 
a one, But then there cannot be two Beings who are Seredntera. 


3. Aparoksam atti, anubhavati svarijpam anyecca saream 
pasyati, iti ‘aparoksGd’. 
aa af, ape sewer 33 ea, oe oars’ 
4. Aparoksyena  pasyatamapyanyesim bhagcvatprasédddeva 
darsanam bhavati, na bhagavato anyapeksaya iti ‘sdikgdt* itt 
Visesanam. 


ARAM TRCN Wea TA we, 4 
aaa are eet Saverg’ ett faery | 
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Anvanivamakatvepi anydpeksd ndsti ityatah, Sarvantarah, 
Sarvam sdmarthyam svdntareva asti iti( M. Brh. Up, C. ) 


Answering another objection of Usasta that all the fore- 
going descriptions of Brahman may be held to be open to over- 
pervasion elsewhere’ Yajfiavalkya formulates a final definition 
that the all-perceiving Brahman is that which cannot be fully 
comprehended by any of the senses.* (See RV. VI.9.6.) He also 
adds another exclusive definition which completely bars all 
possibility of overpervasion of it elsewhere, in respect of other 


S. Evameva tvayé vvapadistam mukhyaprdnadvara jagaccesta- 
katvadikamapyativyadptam. Yadevanydnisthlaksanam tadrsam 


vy dcdk sve iti prste.......-- (Raghuttama) 


eee eraT STARE FOOIMANT TAMER AHA AAT HATER, | 


6. Uttaramdha-na drsterdrastaram pagyeh. Tvam sarvamaparo 
ksvena drastéram pasyantam drstel caksusa na pasyeh. 
Par&ématma caksuradyagocara ityarthah. Evamuttaratyrpt. 
Na cedamapi pirvavadativyadtam ‘paro matraya’ ityadisrti- 
siddhatvena ativyaéptyabhdavat. (Raghittama 


ae 4 eet A |S TTT FEN TAG 


SB: Sage a TR: | RATA ATER FAA: | TTT | 
a Featt qaacfeorey | “we araaT zeta afataca 


SaaTeTATATT | 
It should be noted in connection with this interpretation of 
Madhva that the expression drsteh (in the Upanisadic text) is to 
be construed as an irregular use for the instrumental (cf. earlier 
forms like patyuh kamaya and vindyai vadyamanayai). 
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beings or deities .7 This exclusive definition is this — Brahman 
is the only sentient Being which is absolutely free from all pain, 
seffering and other creaturely limitations, for all time, while 


other sentient beings are subject to them : 
Ato anyad drtam,® 


Evam Sakalyena caksuradyagocaratvam itardsadharagam 
laksanam uktvd, Cetanatve sati drtisinyatvam api aparam asa- 
dhadranam, tattu nanyatra ityaha ~ ‘Ato anyad Grtam’ iti. 


(Raghavendra : Brh. Up. Khagdartha) 


This concluding pronouncement that other than the Supreme 
Lord all sentient beings are subject to pain and suffering offers 
a conclusive testimony of the unbridgeable gulf of difference 
that separates the Jivas from Brahman ~ for all time. 


Sankara has tried to play down the force of the words Ato 
anyad Grtam by construing Grtam in the sense of the effect 


7.  Ataeva Visnorakaravacyatvavisesalakscnam vadan Purrokta- 


laksanativyaptyuddharopayogitvena brahmarudradinam duk- 
khitvamaha — Sato anyud Grtam’ iti. 


aa We wie aq Tahecrneeare- 
SR Tea ¢ate- ‘casey a | 


8. The word ‘a’ denotes the Supreme Brahman according to AA: 
A iti brahma (II. 3,8). It is one of its secret names. The 
suffix tah conveys the sense of contrast (from) grammati- 
cally, ‘A’ has three meanings of otherness from, negatian of 
and opposition to some others. Ms C. on AA. explains 
how the esoteric name ‘A’ given to Brahman admits of all 
these three meanings as contradistinguished from the world 
of matter and souls. 
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(kdrvam) -which would be applicable to insentient matter only, 
But the word ‘drri' primarily means pain, misery, suffering 
and so on and these are conocivable only in respect of sentient 
beings and nor of inanimate reality, There is good logic to back 
Madhva's objection to Sankara’s interpretation of ‘Artam’ 
that only sentient beings can be affected by pain, misery and 
grief and are so affected. 

‘A-to anyad driam’ ityetasmad ca jivandm — bhedah 
Nahi jieéd anyasya Grtir yujayte. (M) 


NTE A 


KAHOLA-BRAHMANAM (III. 5,1- ) 

This Brahmana begins with apparently the same question 
as has been raised by Usasta. only that part of the answer to it 
beginning with the description (of Brahman) as ‘that which 
transcends hunger and thirst, sorrow and decline, old age and 


death...... , differs. 

Safkara explains the repetition of the question as a restate 
ment of the earlier question (and answer) about the nature of 
the empirical self as given to kahola, with a view to going 
beyond it to the pure unconditioned self described in 
terms of transcending hunger and thirst, etc. 

However, as the individual self has been shown to be 
subject to suffering (drtam) it is hardly possible to think of it as 
the subject matter of the Usasta Brahmana. The opening words 
‘Yat saksat aparoksad Brahma’ are against such an interpreta- 
tion. The subject matter of the two Brahmanas must, therefore, 
be the Supreme Brahman alone. We have to admit however 
that tho’ dealing with the same Brahman, they deal with differ- 
ent aspects of its Majesty and are not, therefore, indentical 
in content, A scareful scrutiny of the wording of the question 
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in the two Brihmanas shows the presence of one (or (wo) eff 
phatic particles (eva)! in the text of the Kahola Brahimana, which 
is absent in the Ugasta Brahmana, The particles are intended to 
pive aclue to the distinction of details between the two Brah- 
manas. The particle eva ts generally used for laying special 
cmphasis on a given point or for permitting the inclusion of 
some correlated aspect of the subject matter. As the difference 
of Brahmanas makes it impossible to think of exclusive empha- 
Sis, it becomes necessary to think of a related aspect of Brah- 
man’s majesty as the subject matter of the Kahola Brahmana. 
Accordingly, Madhva holds that the Brahmana deals with Brah- 
man’s absolute and eternal distinction from the whole commu- 
nity of released souls in terms of its absolutely transcending 
hunger and thirst, sorrow and decay, old age and death etc. 
for all time by virtue of its intrinsic independence. Tho’ the 
released souls are no longer subject to them, they have been 
subject to them, earlier. in their transmigratory career and 
have rid themselves of those imperfections only after attaining 
release by the grace of the Lord. In the case of the Lord, it is 


His unique nature to be absolutely and timelessly free from 
these affections and imperfections. 


Thus Brahman’s freedom from a§andydpipase... is beginn- 
ingless and eternal, while that of the released souls dafes from. 


the \ime of their attaining release. This difference is fundamen- 
tal and cannot be brushed aside as unreal. The principle of 


1. In Sankara’s reading ‘eva’ occurs only once after yad while 
in M.’s reading it occurs after tad also. Even otherwise, it 
can be obtained by anuvrtti. 
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interpretation known as siped sc-nirapeksoyer nirapeksam svi- 
hartevpam is sufficient to settle which of the two- the individual 
self or the Supreme Brahman is to be accepted as the best 
¢qued and primarily entitled to merit thedescription - ASanaya 
pipase gokam mohkam jardm mrtpum aiyeti® sa dtma sarvantarah 
ate amved Grtam (171. 3. 1. ). 


It deserves to be remembered in this connection that the 
Dahara Vidya of the Chan. Up. (VIII.1.5) ascribes to the 
Supreme Brahman seated in the cther of the heart-lotus the 
gugust attributes of freedom from sin, old age, death. sorrow 
hunger and thirst, satyakdmatva and satvasankalpatva. The 
Brh. Up. (1V.4.22) also refers to the same Brahman seated in 
the beart-Jotus as the all-controler and all-ruler sarvasya vasi 
sarvasyesdnah). These two texts have been made the subject of 
the Kamadyadhikarana of the BS.11/.3.39, in Sankara’s bhasya. 
All the above mentioned eight attributes have been ascribed 
there to the Supreme Brahman abiding in the heart. 


This establishes beyond further argument that the attributes 


of transcending hunger and thirst, sorrow and death for ever. 


are perfectly compatible with the eternal nature of 
Brahman in a much fuller and primacy sense than with the 
individual selves or the released ones. That being so, it is 


I 


2. The use of the present tense form of the verb atyeti as applied 
to Brahman is to be construed as extending for all times : 
Rijpam ripam pratiripo babhiva ~ ‘habhiiva’ iti ‘sadeva 


somya idamagra 4sit’ itivat andditvarthah, 
eq wa ofan aqa—‘aqa’ afd ‘ata aan ore, 
GCE wanterara: | 


(M. C. IN. 5). The same is the case here. 
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indisputable that the Supreme Brahman remains completely 
differentiated from the individual selves both in their state of 
Samsara and release. This amply justifies Madbva’s intes- 


pretation of the text Ato anyad drtam with which the Kahola 
Brahmana also closes. 


After explaining to Kahola how the Supreme Brahman tran- 
scends all the limitations of the selves and rules over mortals 
and immortals alike, Yajfiavalkya proceeds ( according to 
Madhva’s exposition of the concluding part of the Brahmapa) 
to outline the means by which the individual selves acquire 
their knowledge of Brahman and how the Supreme Lord enables _ 
the released souls to experience the full measure of their innate 
bliss of selfhood by manifesting it to them in a manner commen- 
surate with their fitness, by His grace and how the grateful 
Muktas enjoy what the Lord is pleased to confer on them. -As 
compared with the infinite and immeasurable bliss of Brahman, 
the intrinsic bliss of even the highest of the released souls is like 
a mere drop of the vast ocean of Bliss which is the Lord. The 
released ones enjoy gratefully what the Lord bestows on a nec 
like the alms received by a beggar from the Lord- 


Etam eva Atmanam viditva Brahmandh vyutthaya bhik acaryam 
caranti( Brh, Up, Wl, 5,1), 


This establishes the great difference that continues to exist 
in the released state also between the Lord and the souls, 
Sankara, however, construes the statement of the Upanisad 
*‘Having known the Atman and having overcome the three desi- 
res for progeny, wealth and heavenly worlds, Brdhmanas take 
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to a life of medicancy for their food (bhiAsdcearyam caranti) as 


a@ mandate to enter the Sannyvasa asrama.> 


Madhva points out that as Sannydsa-dSramua is intended 
for the unfettered pursuits of Brahmajfiana, there is no point 
in making it mandatory after having known the Aiman (etam 
atmanam viditva...... hrahmand bhiksacaryam caranti). + Cases of 
those like Sanaka who tho’ already (born) Aparoksajfianins 
taking to Sannyasa Asrama are exceptional, pertaining to 
Adhikarikajivas. The present context is, however, general. 
Hence, bhiksdcaryam caranti need not necessarily be construed 


in its conventional sense and confined to non-Muktas. 


Thus wesee that the Kahola Brahmana necessitates the 
shifting of the subject matter from the mundane plane to the 
released state. Madhva, therefore. explains the opening state- 
ment regarding the Brahmanas who have risen above the three 
yearnings, living upon alms (bhiks@caryam caranti) as a meta- 
phorical description of the dependence of the released souls in 
enjoying their limited intrinsic bliss (Svarupananda) manifested 
to them by the Lord’s grace. The first word ‘Brahmana’ in 
this context is accordingly explained by him in the sense ofa 


ena 


3. Nanu yyutthanasrtih stutyartha, Na vidhih; Na. 


Vidhitsitavijnanena samanakartrkatvaSravanat. 
(S.Brh. Up. C-II, 5-J) 


aa, area: Tea, 7 fafa; 4 | 
Gfataatara arardeaaad, II 


4. Nahi jaand@danantaram sanyasasya kartavyata (M) 


a fe alalaarat daar FAT | 
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released soul.” The figurative use of ‘hhikya’ suggests Lord's 
own bliss is immeasurable and inexhaustible compared to which 
the bliss of the relesed soul is like atiny drop or a dole of 
alms.° This is confirmed by a subsequent statement in the 
same Upanisad (1V.3.32). 


Eyo asya parama Gnandah, Etasyaiva aGnandasya anyani 
bhitadni matradm upajtvanti. 


The concluding part Tasmad Brahmanah Pandityam nirudya 
balycna tisthdset...... Tena idr§a eva syat Ato anyad Grtam (HI1.5} 
is construed by Madhva as follows. “Therefore, the aspirant 
for Brahmajfiana’ shall first acquire erudition in scriptural 
learning (Pandityam) and then become well-entrenched in logical 
reflection of Sastrartha (balyam)® and stay in it. After mature 
study and reflection he shall become enlightened (muni) and he 
shall then practise meditation (maunam). After reaching 
fruition of his meditation, he attains direct vision (amaunam)} 


5. Brahma pratyanandat gamanat brahmana@ muktah ‘ Anapapa’ 
gatau iti dhadtoh. (Raghittama) 


TA TROT THAT, aT aeeT: | Sag” way fa STAN: | 
6. Mukta api yam bhiksantise atiptirnadnando bhagavan svata 
eva. (M. Brh, Up. € } 
art aft a atta asfaquiaa war ea cq | 
7. Prathamo braéhmano mukto dvitive yogyva Ucyate 


Aparoksavinmuktayostu trtivenobhayagrahah. (M) 


STAAY ATO BAY facial awa sea | 
AMAA TATE: I 


8. Sankara also explains balya here more or less similarly, But 


in his BSB (111. 4.50) he construes balya in the sense of 
boyish innocence and trust. 
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ofthe Lord.” Such a one as has attained direct vision of the 
Lord and the one who has actually attained release (Brahmanah), 
howsoever they may live afterwards continue to depend on the 
grace of the Lord in experiencing their innate bliss so graciously 
manifested to them by the Lord who alone is the ocean of 
bliss.1° The concluding sentence affirms the truth that the 
unreleased as well as the released souls are for ever dependent 
on the Lord. He is the one and the only Independent Being. 


Ato muktG amuktasca na svatantrah kadacana, 
Svatantrastu sa evaiko bhagavan purusottamah. (M) 


Sal FT SAA 4 SAT: FTAA | 
PTT 8 Vaal WAT TET: || 


Such is the teaching of Kahola Brahmana. 


9. Pandityamagamajnanam. Balyam yuktisahitam. Maunamu- 
Nirvidya, Nitaram 


pasendjam. Amaunam aparoksajnanam. 
labdhva. Vidlr labha iti dhatoh, Atha brahmanaih mukto 
bhavatitvarthah. (M) 
qeeaamarg | ated afeafeay | ATARI | 
saiamesry | Afia feat war | fgeert ate 
a cS 

at: | Fa are: Tet aactteaa: | 

10. Sa (brahmano) mukto vena Kenapi vartayannapi ‘idrSa; eva, 


bhiksuka eva, na kadacit svatantro bhavati. (M) 
a (aramh) Hal 2a Farle adaafy ‘Sea’ ca, fags a, 
4 aaifaq Baem wala | 


GARGI-BRAHMANAM (I. 6) 


The purpose of this Brahmana according to Gatkara is to 
make clear how the unconditioned self is established as the only 
reality behind all its phenomenal appearance of elemental evo- 
lution, by going behind their outer shells of elements surround- 
ing one another to the inner ones into which they are woven as 
warp and woof and by implication negate their reality one after 
the other, till we reach the innermost core of all the 
multiplicity of phenomenal appearances in the Sarvantara - the 
unconditioned base and bare support of all appearances of 
superimposed reality.! 


This way of interpreting the message of the Gargi Brabmana 
is not only not supported by the evidence of the presence of any 
such thematic or pedagogic purpose in the wording of its passa- 
ges but is also quite opposed to the spirit and letter of the 
questions put to Yajfiavalkya and the answers given by him, 
where the emphasis is on the dsrava Gfrayibhava ( relation of 
supporter and supported) between the pairs named in an ascend- 


ing order till we reach the Supreme Deity (para-devata)— viz. 
Brahman. 


1,  PrthivvadinvakaSsantani bhitani antarbahirbhavena vyavasthi- 
tani, Tesam yad bahyamadhigamyadhigamya nirakurvan drast- 
ult saksat sarvantaro agauna adtma sarvasamsdradharma- 
vinirmukto darSayitavya itydrambhah. (S.Brh.Up. HI 6) 


TAs raTAAe Aaa wawkales seaferaA 1 aat 
Te Terra TEL RE: ATTA Raa HT: 
STAT VAAL AR TAT TIAN: | 
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Phe telation of eraprorabhave predicated in the text between 
tke Supreme Brahman and the “worlds” of Gandharvas,Candra, 
‘Sdrye, Devas, Prajapati, etc. thro’ one another hardly admits 
of boing dixmissed as a superimposed one in the end.? 
We have ‘already seen that the concept of Brahman as being 
present te all (sarvantora) will make no sense if ‘the afl’ should 


‘eve no factual existence. Brahman is Sarvantara because the 


*servam’ ty also there, tho’ eternally and ontologically depending 
on Brahman and nor because there is no sarvam at all speak of 
*The all’ (servam) as pervaded both from inside and outside by 
Brahman:~ 

‘ Antar bahisca tat sarvam vvépva Naravanas sthitalv’ 

( Mah- N. Up. XT. 6) 
while everything else is woven into Brahman as warp and woof, 
Brahman is not woven into anything else. It is both inside and 
outside all finite reality while at the same time remaining other 
than them and untouched by their defects. 

Tatstham tadvyatiriktam ca. 
Niyantaram namamahe. (Skanda 1¥.9.15,18) 
Therein lies Its inscrutable majesty. 
Matsthani sarvabhinani na caham tesvavasthitah (Gita 1X.4) 


Madbva. therefore interprets this Brahmana as demonstra- 
ting that the experience of the intrinsic bliss of all released 


2, Mayi sarvamidam protam sitre marnagana iva. 


cy aia waters Ma FI MOON ZA ¢ Gua VI. 7) 


which enlivens the figure of speach by showing how the pearls 
and the string (in a pearl garland) are both real ~ the string 
holding them all together without which they will fall apart 


and perish. 
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souls depends ultimately on the Supreme Rratman’s enjeqmens 
of its own infinite bliss (svartpananda) and Weewise im an 
ascending hierarchic order on these of their betters secing with 
the Supreme Brahman. The Supreme is not similarly degendent 
on any other. It is self-existent and self-sufficient and He Bfies 


is infinite while that of the released souls is infinite somat ie 
comparison : 


Tatsukhdnam param hrohma muktiganam porésraval 
Evameva ca samsare bimbatvaduttarottaram. 


Na parahrahmanah kaSscidasrayah svairayam yatah. (Mf) 
aaa ay aR sper: | 


Taya a dant Pacers | 


1 Waa: Efrat: sper aA: || 


In the previous Brahmana the released souls were shown t> 
be different from the Supreme Brahman. Here it is shows that 
they are a hierarchy of beings with a well-de‘ined order of 
Bimba-Pratibimba-bhava (based on dependence and resem- 
blance) running down all along the line trom the summit to the 
base. The innate bliss of the Mukta~Caturmukhabrahma is thas 
but a Pratibimba of the Lord’s -so also j in respect of the wabate 
bliss of the others below him in the descending order. 


Madhva clears the ground for this interpretation by first of 
all establishing that the word ‘Devata’ used by Yajiiawalkya ia 
Anatiprasnyam devatam atiprechasi Gargi refers wo & sentient 
Being. Consistent with this the other. words Apab, Vayud 
also have to be understood to refer to certain sentient beings 
and not purely insentient ones (as Sadkara would have it) 
Accordingly, Madhva explains all these terms Apah, Vayub, 
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Antarikea and Prajipati as the Abhimanidevatis of the respective 
elements or Twrtvas. in their released condition, ‘The identities 
af these Abhimanidevatas are established by Madhva on the 
authority of a citation given by him from the Rrahmédnda Purdna, 
Starting from ‘Antariksa’ the Upanigad speaks of Antarikga- 
joka, Gandharvaloka, Adityaloka, Candraloka, Nakgatraloka, 
Devaloka, — Indraloka, — Prajapatiloka and Brahmaloka, 
If the words Adityaloka, Chandraloka ete, are taken in the 
conventional sense of ‘worlds’ or regions it will not be proper 
to speak of the lower regions as resting on those above them. 
It should be the other way about. There is also another diffi- 
culty, the text speaks of Vayu as resting on Gandharvaloka, 
This will be in conflict with other texts which speak of Vayu as 
holding together all the worlds (Vayund hi sarve lok@ neniyante), 
and that it is by Vayu that this world and the other worlds and 
all the creatures are held together (Br/. Up. II. 7.2) Moreover, 
if the term ‘loka’ in these several instances is to be taken in the 
conventional sense of the ‘worlds’ there is no valid reason to 
forbid the question as to where ‘Brahmaloka’ itself is woven as - 
warp and woof; for, like any other world, it should also be 
woven into some other. That ‘loka’ in Brahmaloka does xot 
signify a ‘world’ or region comes out clearly from Yajfiavalkya’s 
rebuff - Don’t you dare to question a Divinity which ought not 
to be questioned too much (III.6.1). As ‘Brahma’ itself happens 
to be a divinity, brahmaloka will have to signify some essential 
attribute of Brahman-such as its intrinsic bliss (svaripdGnanda). 
By the same token ‘loka’ in the other cases also will have to be 
understood in the same sense. Thus the entire series of /okas 
would be referring to the respective svaripdnanda of the respe- 
ctive released souls-Apah, Vayu. Antariksa, Prajapati, Aditya, 
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Candra, etc. Madhva's bhagya helps us to understand how the 
term ‘loka’ comes to signify intrinsic bliss (of the released soul). 
This word hasi ts esoteric etymology in ‘/u-ka’= loka. The innate 
bliss of released souls comes to be experienced in full only after 
they have /e/t behind (lu) their state of bondage. Hence it és 
called ‘loka.’ 

Sams drat luptandm Muktanam kani sukhani lokab® 


As the words Apah, Vayu, Antariksa and others have all 
been shown to be taken in the uniform sense of divinities pre- 
siding over the elements and tativas, the whole discourse can be 
seen to be concerned with the inter-relation of Bimbaprati- 
bimbabhdva or ASsrayasrayibhdva that exists among the Mukta- 
jivas and their experience of their intrinsic bliss-all of them in 
the last analysis being related to the unlimited bliss of the 


Supreme Lord of which theirs is but a drop as it were (Vide 
Brh.Up. 1V.3.32). 


Sankara understands the question ‘On what then are the 
worlds of Brahma woven like warp and woof’ as referring to the 
world of Hiranyagarbha constituted of the elements of the 
cosmic egg (Brahmaloka nama andarambhakani bhutani}. This 
does not warrant the reprimand from Yajfiavalkya - Don’t you 
dare to question what ought not to be questioned over much’. 
For like any other world in finite reality the world of Hiranya- 
garbha too will have to admit of some higher support or base. 


3, ‘Linam sukham ‘ka’ ityuktam ‘kam nama Ksivate atra vat’ {M) 
“StL Be SB! RAH SF aT elma A (ay 
The happiness which endures in the state of bondage is kam 
(in the neuter) and the innate bliss. of selfhood which has 
heen dormant and lying obscured in bondage and becomes 
fully manifested in released is kah (in the masculine). The 
plural‘ ‘lokah" would signify the innumerable shades of 
Svartipasukha. 
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The question can, therefore, be disallowed and ruled out only 
if it goes out of bounds and seeks to probe the source of an 
witimate reality, As Sankara does nof understand Brahmaloka 
in any such ultimate sense, there is no reason to stop the quest- 
ion from being asked. This shows that Madhva is right in 
construing ‘Brahma’ in the sense of the Supreme Being and 
Brahmaloka to mean the intrinsic infinite bliss of the Supreme 
Lord. 

Sensing this difficulty Rahgaramanuja who also like 
Sankara identifies Brahmaloka with Avyakrtakasa offers an 
explanation that though Gargi’s question about Brahmaloka is 
net about the highest Brahman or Para-devata but only 
ebout Avyakrtakaga and. therefore, quite admissible, yet 
Yajfiavalkya hastens to forestall Gargi’s asking a further 
question about the source of the Supreme Reality of Para 
Brahman (Paradevata) also, by forbidding the question about 
the source of Avyakrtakaéa_ itself-by way of abundant caution 
and commendable foresight. 

Madhva comes direct to the 


Without flying at a tangent, 
point and hits the nail on the head. Gargi’s audacity in 
presuming to raise a similar question as to the source on which 
the Supreme Divinity itself depends for support (otasca protasca) 
is rightly snubbed. 

Thus, we come to the final conclusion that the Supreme 
Brahman is the Ultimate source and support (4@Sraya) ofall 
Mukta-Jivas in the enjoyment of their respective innate bliss. 
This dependence holds among the various cadres of Mukta 
Jivas, in keeping with their hierarchic inter-relation to one 
another which culminates in the one Supreme Lord : who is not 
woven as warp and woof in any other reality. 


ANTARYAMI-BRAHMANAM (IML. 7. 4-23) 


The Antaryami Brahmana contains 4 vivid and spectacular 
elucidation of all that has been said till now about the Lord’s 
being the Cosmic Controller ( antaryami) and His difference 
from all the individual selves. This discourse runs to twenty 
paragraphs covering the whole range of the Adbyatmic, 
Adhidaiva, Adhibita and Adhiyajfia domains. 


By bringing the concept of the Lord’s Antaryamitva to 
bear upon every cross-section of the material universe and the 
world of sentient peings alike, the Upanisad deals a death-blow 
to both the Sankhya metaphysics which banishes the Supreme 
Being from its purview and makes the Jada Prakrti independent 


in its place and the Advaita theory of the identity of Jiva and 
Brabman, 


At the outset, the Brahmana devotes special attention to- 
the place of honor which belongs to Vayu or Mukhya Prana 
in the world-order, as its controlling thread (siitra).1 We have 
seen the pre-eminence given to Vayu in some of the earlier con- 
texts in this Upanisad (and elsewhere), Here, Mukhya Prana 
is called the ‘connecting thread’ which sustains the entire 
psychophysical life of beings, Without him the cosmic order 
will come to a standstill. He serves as a foil to the incom- 
parable greatness of the Supreme which is the inner controller 


1. Stitam Jagadidam yasmin siitram vayurasau smrtak, 
( M. Brh. Up. C) 


aa wanted afar aa aaa Baa: | 
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of the Cosmic Sitra as well. 2. No wonder, the Upanigad 
says “He who knows the greatness of both of them, knows 
Brahman, knows the Gods, the Vedas, the worlds, the Atman 
and everything, commensurate with his ability’. Knowledge 
of these twe great beings makes one perfect (piirna) and, there- 
fore, a Brehmavid. It makes him know the worlds as they 
should be known in the manner described (iti)- viz. as the 
creation of the Supreme and controlled by It and as being 
supported by the Sitratma-Prana (Vayu).3 It makes him 
know the Gods as they should be known, viz. as owing theil 
divenity to them (i.e. to Vaya and the Supreme Brahman. It 
makes him a true knower of Vedic wisdom that the Sutratma 
Prana and the Antaryami Brahman rule the Universe. It 
makes him understand how all beings are supported by Vayu 
and are controlled from within by the Lord (bhatavid). He 
becomes an Atmavid by knowing the Lord to be nearer and 
dearer to him than his own self, because it is by reason of the 
Lord’s presence in him and by His will that one’s own self 


2. Tam capi yamayedyasmadantaryami harih smrtah. (M) 
- “, ¢ fat 
a aie qaseeearal ENC: TAA: | 
Tasyoiva sittrasya niyantaram vidyat. (S) 


aaa aoe feerat fae | 


3. Yo vai tatsatram vidyat, tam cantaryaminam iti, sa brahma 
vid sa lokavid sa devavid sa bhitavid sa Ak@Suvid sa 


sarvavid. 
( Brh, Up. HI. 7.1) 


a aaa Be, 4 acai efa, a safes a tafe 
a tafaz a aefaz a aafaz a arated a aatag Mh 
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comes to be nearest and dearest to oneself, Such a one knows 
what is worth-knowing (sarvavid).4 

The epithet ‘Antaryami’ given to the Supreme Brahman 
demolishes the foundations of the doctrine of identity of Atman 
(the individual self) and Brahman. The concept of the Cosmic 
Antaryami (Visvantarydmi) may he said to epitomize the sub- 
stance of Upanisadic philosophy’. 

The word ‘Antaryami’ denotes one’ who controls every- 


thing else from within, - without depending on any source exter- 
nal to Himself. ° 


4. Brahmavitpurnavijianadt lokdnam kartrvedanat, 
Lokavid, devaviccdsau devanam devavedanat. 
Vedarthavedandaccaiva vedavid bhitavittatha. 
Tanniyantrtvaparijnadnat atmaviccétmavedanat. 

Sarvavit sarvasGrajno yo veda purusottamam. ( M) 
lan fan . C= 
TAMAQUA GHAt SIA | 
=e a yA sf yO e 
wreraz , Taal Saat Faaeara | 
ba ox Ss i ce 
ATA SA FAAS YaTATAT | 
ian a a 
aaa ald, ARAL | 
[an aX. 
Gata, SAN At Fe GAIA II 
Purusasabdo atradhikariparah, cetanaparasca. Tathéca 
adhikaryuttamam stitram, cetanottamam visnumityarthah. 


(Raghu) 
FIA, TARA | aa ae a, 
Sara ya: | 

5. Svatantrah san niyanta césdvantaryami tatah smrtak, (M) 
tans oe: 

aera: Ga aea AWealaraalal aa: Ba: | 
‘Antareva yami’ ityantaryami, Antareva ityasya tatparyam 
‘svatantra’ iti, Yamityasyartho niyanta iti, ( Raghu.) 


‘aaa anf’ zak | orate sae aed ‘ean’ 
ala | aefieerat faasar eff | 


Only an independent Being (Svatantra) can have the power 
fo enter into another being to control it from within, ~ 
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Such centro] is not restricted to the world of Insentients. 
Tt applies with equal force to the domain of sentient reals also, 
to which category the individual souls belong. 

Madhva makes it clear, at the outset, that the earth, air, 
waters, sky, sun, moon, light, speech, eye, skin and other things 
in which the Antarydmi is said to dwell and whom they know 
not and whose ‘body’ they are,® are not the inanimate prin- 
ciples of those names but their presiding deities (i.e. sentient 
beings ). Quoting from Mahamimamsa, he gives their separate 
identities, in his Bhasya.7 It would be evident from the series 
of statements made in this Brahmana such as ‘whom the earth 
does not know, whom the waters do not know, whom the 
light does not know, whom the understanding does not know, 

that such denials would be meaningful only if they are made 
to refer to sentient beings.8 © As Madhva says-the fact that _ 
all organic life in the cosmos is controlled by the Antaryami 
from within should suffice to establish that all inorganic life 
too is similarly under its control, without requiring a separate 


mention in the text to that effect : 


a 


6. They are figuratively termed ‘body’ of the Antaryamin on 
account of their complete dependence on him, 
Prthivyadya devatastu dehavat tadvaSutvatah, 


Sariramiti cocyante. (M. Brh, Up. C. IT. 7) 
afaeare q qaed Geqd dg recat: | 
(oe as be ba 

coc eee MERA AAT | 
Such as Garuda, Hara, Sarasvati, Durga, Sri, Varuna, 
Hiranyagarbha. For etymological derivation and other 
details see M.” s Bhasya and the gloss of Raghittama. 
8. Prthivyddidevata mahabhagah. Yamantaryaminam Prthivi- 

devatd na veda, mayyanyah kaScidastiti. (Sankara) 


gfieafezaar werarm: | aarcaifes ofadieaer a Ae, 
may: afaarand | 
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Jivandm niyame ajivam kimuvacyam ti Srutih Prohak 
tanniyamanam naisé vakti siddhyatyatas svatah. 
Sankara too admits clearly that the words Prthvi, Apah 
Vayu, Agni, Tejas, Tamas, etc. used in this context stand 
for the respective presiding divinities of the elements, tho’ he 


has not spelt out their names or identities, as Madhva has 
done. 


Sankara’s theory of the identity of Atman (individual self) 
and Brahman vanishes into thin air when confronted with 
Yajfiavalkya’s momentous declaration: Ya dtmani tisthan 
dtmanam antaro yamayati esa te Gtma Antaryam\ amrtah in the 
Madhyandina recension of this Upanigad ( Satapatha Br. XIV 
6. 7. 30 ) whose counterpart in the Kanva recension is worded- 
Yo vijfiane tisthan vijianam antaro yamayati esa te étma 
Antaryami amrtah ( Brh. Up. III. 7. 22) 


Sankara himself agrees in his commentary on B.S.i.2.20 
which is based on these two texts that the terms Vijiana and 
Atman are synonymeus. Discussing these texts. the Sitrakara 
also categorically asserts that ‘The Kanvas and the Madhyan- 
dinas pronounce the individual soul to be differeat from 
Brahman’. In his usual way, Sankara, while conceding the 
verdict of the Sitrakara, puts up a parenthetical explanation 
that this difference is all due to Avidya and the interposition 
of Upadhis, and ‘is not the real truth of the matter’: 

Atrocyate:~ avidya pratyupasthapitckaryakaragopadhinimi- 


tto ayam S4rirantaryaminoh bhedavyapadesak, Na pdramdr- 
thikah. | 


FAAa— Ba TeaTENteRAMNTAARTS aT 
mifaon: Baers: | a ovens | 


(S.BSB, 1.2.20) 
10 


rae ARRIETA? PDN? ei or MAN KH RR YC al tery rae 
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We are not bound to accept Saikara’s reservation against 
the express statement of the Sruti and the Sutra on the point, 


Finally, Sadkara presses his point of the identity of Atman 
and Brahman on the basis of the concluding passage of 
Yajfavaikya : Nanyo atosti drasta nanyo atosti vijiata 
esa te Gtma Antaryaml amrtah. 


He argues that as the Sruti declares that there is no other 
perceiver or thinker than the Antaryami and as the Atman is 
given in our experience as the unseen perceiver, unthough} 
thinker and so on, the two must be deemed to be identical. In 
putting foward such an argument Saikara seems to convenien- 
tly overlook Y&jfiavalkya’s instruction to Maitreyi that the 
Atman should be perceived, heard reflected upon and meditated 
upon (Brh, Up. II. 4.5. and IV. 5,6.) That certainly implies that 
‘dtman’ is accessible to intuitive perception, Sravana, manana 
dkyana. The Atman cannot, therefore, be treated as utterly 
beyond darsana, Sravana, manana, etc. That being so and | as 
the individual self is ‘arta’ (subject to suffering, as stated by 
Yjfiavalkya himself) it cannot possibly be an independent. 
perceiver, thinker or knower, in the last analysis. Yajfiavalkya’s: 
declaration then, that ‘there is no unseen perceiver, no untho- 
ught thinker other than the Antaryami’, (dnyo ato asti drasta): 
will have to be construed in the sense that the Antaryami is the 
only independent upthoght thinker, unseen perceiver and 
unknown knower. The individual selves, by implication, are 
dependent on the Antaryamjn for their powers of perceiving, 
thinking, knowing and acting. 


AKSARA—BRAHMANAM ( 111,4,1-12) 


The dependence on the Supreme Antary4mi of all Cosmic 
principles ( tatfvas ) and their presiding divinities, im thetr 
hierarchic relationship to one another, ending with Satratma~ 
Prana, for their subsistence and functioning and the dependence 
of the Sitratma-Prana himself on the supreme antaryami 
have been spelt out in the Gargi Brahmana([II.6). A 
similar pronouncement on the dependence of Miila-Prakrti 
and Avyakrta~Akaéa (space) - the womb ofall creation and 
their presiding divinity - viz. Sritattva or Cit-Prakrti is now 
called for, to place in the highest relief the unqualified trans- 


cendence of the Supreme Antaryamin, described as Vifvater 
Paramam.1 ( Mah. N. Up. XI. 2) 


Such a pronouncement is, therefore, madeinthe present‘ 
“Aksara—Brahmana”. The term Aksara means ‘imperishable’. 
The Supreme Brahman is “‘A-kgara’”’ par excellence as it is not 
subject to any of the four kinds of extinction — viz. imper- 
manence, loss of body in Pralaya, liability to suffering and 
limitations of space, time, and by attributes.? 


I, This absolute transcendence of the Supreme Brahman has 
been described by the significant expression ‘adhyupadesa’ 
in BS, 1.3.8. Madhva's interpretation of this term gives. 
us a new insight into its metaphysical. significance. See 
my BSPC. Vol. I. pp, 215-217, 


2.  Anityatvam dehahdnih dubkhaprdaptirapirnata. - 
NaSaScaturvidhah proktah tadabhavo hareh sada. 


aera teeta: zserfiente | 
areata fae: Trea: TATA) Es BAT Il P 


(.M. GT. II. 17,) 
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hi Mak, ‘eieltine wins to the Gotta Brahman is the 
only depeniem rea! which is eternally untouched by suffering 
{ dubkhe-aepreté ) and, therefore, ever-free from transmigration 
{ altpemaied ) She is not, therefore, subject to bodily extin- 
 gtben ( dehandio } 21 any time,5 while the Supreme Being is 
unlimited by space, time and in attributes.4 Sritattva enjoys 
parity of status with the Lord only in respect of pervasion in 
time and spece. For thic reason she has been called ‘Sama-nda’ 
in the Brahmasttra (IV. 2. 75) 


The Mundakopanigad { 77.1.2) speaks of three distinct 
“Aksaras’ viz. Jada Prakrti. Cetana Prakrti and the Supreme 
Brahman. Cetana prakrti, is the middle aksara and the 
Supreme Brahman the highest (parama-aksara). The concept of 
triple akgaras (aksaratrayam) is implicit in the description 


3, Desatah kalatascaiva gunatagca tridha tatih. 
98 sammastd harereva. .. cssosecesecccsecssecsecccceees 


aa: sree aoa fit af: | 
(Madhva GT. IT 17 ) 


4. Degatah kélatascaivdvasthdtah svato anyatah., 
aviluptdvabodhGtmd. ....cceercerssinereeserevensversvees 


kaa: Srenaaraea: “BASHA: | 
( Bhag. Il. 7.5) 


5. For the etymological explanation of this term and other 
details see my BSPC, Vol, III. pp. 665, 
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of the Supreme Brahman as Aksarat paratah paral’ (Mugd. Up. 
a a? 

As Cit Prakrti or Sritattva is the presiding divinity of 
space it is permissible to refer to it by the same term of 
‘Akasa’ in conformity with the principle of interpretation 
Abhimanyabhimanyamdanayor aikyavyapadeiah. There is thus 
no difficulty in Madhva’s referring the question raised by 
Gargi ‘in what is Akaga woven as warp and woof’ ( III. 8.7) 
as an inquiry into the source and support of Cit Prakyti itself, 
which occupies a position immediately above sitratma praga 
and below the Supreme Brahman. 

The emphasis laid on the words Akésa eva tad otam ca 
protam ca in YAjiiavalkya’s reply to Gargi’s question, over 
again in III. 8. 7 before proceeding to answer her other question 
as to where the Ak4éa itself is rooted, is evidently intended 
to stress the special status which belongs to Akaga (Cit-Prakrti) 
in its own rights.?7 We cannot, therefore, dismiss the repe- 
tition, with Safkara, as signifying nothing special 8 


6. Tryaksarabhidhdnat oksaratparatah para ityapi parvokta- 
syaiva viSesandat. 


FRAT SRT: RK Ta ahaa ARTE | 
( M. BSB, 1.2. 22) 
For further details, see my BSPC. Vol. I. pp. 181-184. 


7. Punah prasnah sarvadhara prakrtirityanupacaritatvendva- 
dharanartham. ‘Akasa eva’ ityavadharanat. 


Qa: Sat: Bata cHlaherqraecaraaonky | APE 
DOME CUCU IG a 
( UIP. 8.7) (Ad) 


8. Uktasyaivavadhdranartham punarucyate, na kiitcidapirva- 
morthdntaramucyate. 


TRAMATOMA THEA, + Has | 


(S. Brh. Up. C.) 


1s - MADHVA’S BRHADARANYAKA BHASYA 


The answer given to Gargi’s question about ‘Akasa’ ( Cit 
~ Prakrti ) is that it is woven as warp and woof in the Supreme 
Akgara. The knowers of Brahman describe it with great warmth 
7 Brahmané abhivedanti )® as the Being endowed with negative 
as well as positive attributes of transcendental character. The 
ascription of some of the negative attributes like “being neither 
gross nor subtle or being without mind or radiance’’ is to be 
understood in the sense that Brahman’s attributes are all of 
them of transempirical character. This is supported by texts 
which describe Brahman. as ‘na Prajfiam, as aprajiiam. ( Mand. 

Up.) Prajiianam Brahma’ { Ait. Up. ) 


This section of the Brh. Up. ( III.8.8 ) has been introduced 
by Madhva as the visayavakya of the B-S. Anyabhavavya- 
vrttefca (i. 3. 12). The meaning of the Sutra, according to 


Madbva, is that it is in keeping with the unfathomable majesty 
of the Divine personality that it can accomodate within itself 


mutually contradictory attributes or properties of a purely 
transcendental nature, whether positive or negative, like the 
ones mentioned here, which are not found to exist in one 
and the same subject in the empirical world. Such coexistence 
of even contradictory attributes of a purely transempirical 


nature is the essence of the mystery of Divine Nature.1° 


9. This phrase upsets Sankara’s description of Brahman as 


fabda-avacyam. 


10. Avirodhena govinde santyasthiladikani ca. 
tani liigaGni tadanyatra na santyapi. 


oooseasen «..4nsee* 


(M. AV. 1.3. 12) 
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Descriptions of Brahman like ‘It is not red, not adhesive 
.. deny material attributes to it. Others like ‘not shadow 
signify that it is not touched by the shadow of ignorance 
or that it is so all-pervasive that it casts no shadow. 
‘Having no darkness’ (atamah), means that it is not open to 
obscuration by any other power. ‘Neither air nor sky’ means 
it is unattached. ‘Without taste (arasam), smell (agandham) 
+? mean it has no material body composed of the five 
clements.11_ ‘Without measure’ (amdtram) means there are 


10, ...... continued) 


‘Viruddhairluksanairyutam’ ityanena etadabhipretam tanypa- 
sthilatvadikani anutvamahatvadikani lingdni  tasmad 
Brahmano anyatra sahasantyapi Govinde avir odhenaiva, 


Sahaiveti yavat, santi iti. Na punah virodhamabhyupetya- 
ekatravasthanamucyate, yena vyaghatah syaditi. 


RSM FAA TR URSA SR 
Tegal fami see. seis cea Tess 
Rada, aeare ara, afd ef | 49H: —— 
iat Za SAA: ATA tl . 

(NS. 1.3.12) 


11. Ekaprakaranagatanamapi asthilatvadipadanam prakrtasth= 
aulyddinisedhaparatvam, ‘atamo avayvandkaSam’ ityddindm 
Sarvatmana tama Gdinisedhaparatvam iti vyakhyénam kathe- 
mityata Gha- ‘aduhkhamasukham samam’ ‘Na prajiam 
naprajiiam’ ityddi ca.- 


CTRUETA SEV eaal TEI, 
RINSE geet sala at CNR 
ad arent sate oe- SgaRgE aT 
amy Tae a | 

( Roghiittama Brh, Up. gloss ) 


oe  MAIEAS BRBADARANYAKA BRASTA 


te Gieincwoes of pares (qpemabhede) within ins 
‘weligg.  “Gheving edie: 2 within nor a without" (enentaram 
lla sagt eet there is nothing but its own seilf 
ils ca ee ae A abide im ih ec cunside its being; in other 
ee Se a le Sls Set we 
| Wt does oc ea anvthing’ signifies that Brahman does aot 
ewe ae depend on ary others for its substenance as all 
ethers beings depend on it for their life and functioning. 
aE. &. m 

The positive attributes of Aksara-Brahman are then 
Geacribed az terms of offerticss cosmic contro]? of heaven and 
earth, time and its divisions, the planets and stars and 
Sher presiding divinities, the regulated flow of mighty rivers 
32 aries Gisections { Il]. 3. 9. ) 

At its bebest the pods are pleased with the oblations 
offered to them in sacrifices aud the beneficiaries of sacrificial 
fees and gifts (datsiré) praise tbeir patrons Herce only such 
eee ECE 
22. Emasve 14 ckhgsereasye preSdsene gargi sir) écarcicmascw 

vidkrtaw risthete, elasve vad aksarasya presdsane dy avé- 
prikivpas vidkrte tisthata, mimesd muhiirtad ahoratrapgyar- 
dhamis§ masd riaveh samvotsaro, pracyé avya nedyck 
spandanic, dadaio manusydh prasasanti yajamanam, dev 
darrim puaronvayatiéh. 


Ge a See gered af aera fagat ea ee 
a sere verea areuieedl fava faea, fader spat 
RENTRTOTAATST ATR] SMG: Sa, STRAT SAT AT: 
eae, ca aqay: geefa ara, ear aa{ feeleal- 
Ta: | 
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works us are performed with right understanding of the Adgare- 
Brabman + greatnens are conducive to the leeting semana of 
Moksa Acts performed without such kapwiedge yetid cd 


than temporary benefits an the ceaseless cycle of More Glass 
3-) 0). 


Yajiavatkya’s recital of the transcendental stttiowies of 
Brahn.an concludes with the words “h is the unseen percerver 
of all, the unheard hearer of all, the unknown knower of ail. 


Ther is no other but the Aksara that perceives, no other ber 
it that hears, thinks or knows”. (I1- 8. 11}. 


These are 10 be interpreted in the same mauner as the 
tarlier description of the Amtaryami-Brahman in III. 7. 23 that 
the Supreme Brahman is the only independent principle that 
knows, thinks and understands by its own intrinsic power, 
while all other sentient beings owe their power to know of 
understand to the One Supreme Reality whom they can never 
know or understand inal! the Fuiness of its nature and attri- 


putes. All finite reality including the Sitratma-Prapa and the 


Cit Prakrti (Akaga) is, therefore, rooted inthe Aksara Brabman } 


and is woven into it like warp and woof. 


a sla Nao hee 


co Nnb tones 


SAKALYA-BRAHMANAM (IIL. 9. 1-28 ) 


Sadkara holds that as the earlier Brahmana had dealt with 
the Antaryimi’s controlling the Cosmic order through the 
Siitratma Vayu in his Vyasti and Samasti aspects, the present 
one goes into the ramifications of the network of presiding 
deities connected with the various phases of cosmic develop- 
ment.! 

However, the purpose of philosophical inquiry according to 
Sankara is the affirmation of the one unconditioned self (Atman) 
revealed in immediate experience as self-shining,? Such affir- 
mation can best be achieved by the forthright denial of Padrama- 
rthika reality to the entire cosmic order. It would thus be quite 
out of place to enter into any elaborate description of the 
remifications of the subject of presiding divinities of the cosmic 
order, their reduction in numbers and their subsumption till 
I. Tasyaca brahmano vyakrtavisayasittrabhedesu niyantrtva- 

muktam. Tasyaiva brahmanah sdk sadaparok satve niyantavya- 

devatébhedasankocavikasadvarenadhigantavye iti tadartham 

SGkalyabrahmanamarabhyate. 


wa 3 meh aeceeey Peg | aa 
zen: | aaa }«= Raecataatadataferereagreonta- 
aad ofa ea ATRAATOOPIATC | 


(S. Brh. Up. C. HT. 9.1) 

2. Tasya ca(atmanah) nirupadhisvarupas ya kriyakarakavinir- 

mukpasyabhavasyadhigamat vimucyate. Atmasabdena pratyae 

2dima ucyate, tatratmasabdasya prasiddhatvat. 

- ¢ 

aa 3 (are:) freafaeee frarerefatar- 
= a be. a, x 

Tea, TAI | AAaTee TATA SA, TAA- 

Tae WAS | 


(S. Brh. Up. C. Ill. 4. ly 


SAKALYA-BRAHMANA {23 


their multiplicity is subordinated to the One supreme power 
controlling all. 

The concept of ‘Antaryamin’ can have no place in a monii- 
stic philosophy where there is no real world to be ruled and 
controlled. It would be a misuse of language to talk in all 
seriousness of *‘Niyamana’ of a passing show of superimposition 
called the cosmos. 

There is contextual consistency in the way Madhva explains 

the subject matter of this Brahmana. Starting with the number 
' of divinities given in the Nivid as 33,000, Yajfiavalkya gradu- 
ally reduces their number by a process of subsumption to 
smaller units until finally all are brought under the direct con- 
trol of One Svatantra Brahman, immanent in all and holding 
them in a graded system of unity in diversity. 

The divinities in the lower rung ofthe hierarchy are the 
retinue of those above them and set off their greatness by having 
their own greatness included in that of their higher-ups. 

Mahimana evaisam ete trayastrimSatveva deva itt (Brk. Up.) 

Ye ye avards tetu paresam mahimatmakah (M. Brh. Up. C.) 

The expression ‘Mahimdnah’ inthe text referring to the 
numerous divinities is construed by Madhva to mean that the 
greatness of each larger group is fully contained within (mitam) 
that of the smaller group above it and is included in it.* 


3. The term mahi (in mahimanah) denotes greatness or glory in 
tne Vedic language ( RV. 1. 62. 2, i. 157. 22. ) The root ma 
has the sense of ‘to be contained in’ or ‘limited within’ vide: 
Tanau mamustatra na kaitabhadvisah 
aat Auta a Bales: | 
Tapodhanddhyadgamasambhava mudah 
ANTAPATAHAT FE: | 
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The namber of divinities is thus progressively reduced by re- 
Brouping from 33 to 6, 3, 2, 15 (adhyardha) and finally to the 


One independent Brahman. 
The 33 are Indra, Prajapati, the eight Vasus, twelve Adityas 
and eleven Rudras. The Rudras are the divinitics of the eleven _ 
sense organs and the Adityas are deities of the twelve months. 
Then come the group of six deities which is subsumed in a 
group of three (Garuda, Vayu and Mahesvara which includes 
their spouses too). The two divinities are Anna and Prana, 
meaning Sraddha and Vayu. The ‘Adhyardha’ is Mukhya prana. 
For, in him the six qualified Jaana, Vijfiana, aiSvarya, Virya, 
Sri and YaSas are most highly developed* - as compared with 
those of the lesser divinities. He is for this reason referred to 
as Eka iva (only one as it were) because, tho’ numerically one 
be is always in the company ofthe Lord. Yet he is not ‘two’ 
because he is the best beloved of the Lord5 - next to Sritattva. 


Finally, we come tothe One Supreme Lord (eko devah) 


who has none comparable to him. He is ‘Prana’ the 


4. Nityamadhikyena rddha guna yasyetyadhyardlah. 
ot 
eae El TT TTA: | 


SNe caikatvam bhaved vayostadvisisto yato harih. 
Na ca dvittyata tasmin pritirabhyadhika hareh. 


& . > 
a wad waz aravatg here ad ale: | 
a 3 fedtaar afar ifarraraar et: | 
6. ‘Eka’ ityucyate nityam vasman nanyas tathavidhah. 


wa) cca fer aeraa: aataa: | 
(M. Brh. Up. C. IIL. 6) 
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blissful.7 He is ‘Brahman’ endowed with infinite attributes. 
He is ‘tvat’ who remains the same in his undiminished glory for 
all time, without change or modification.® 


After answering two more questions of Sakalya about the 
eight abodes (dyatana), the eight worlds (/okdh) divinities and 
their ‘Purusas’, Yajfiavalkya offers a friendly advice to Sakalya 
not to persist in putting him further questions to test his know- 
ledge in Brahmodya. Sensing Sakalya’s defiant mood, he puts 
him a searching question about the highest Purusa of the Upani- 
sads (aupanisadah purusah) who passes out with His internal 
Forms present in those eight abodes, worlds, deities and Purdgas 
by uniting Himself by His own power with His own extefnal 
Forms ruling over those abodes, worlds, deities and Purusas and 
transcends them all.9 


7. ‘Ne’tyaGnanda uddista asamantat Prakrstatah 
Prano hi bhagavan visnuh ... 


OY wrataee See ST aaa TEE: | 


(ibid) 
8.  Tuthdtvena yato nityamavikdrena yati hi 
‘Tyat? ityuktastato visnuh sarvadevesvaregvarah. 
caret sat erate ate A 
’ 
‘AL aM fay: aeda ar: | ‘a 


9; ‘Tam tvaupanisadam purusam prechami yah tan 
purusanniruhya pratyuhya atyakramat’ 


‘a Slaftas get geo a: aa 


: ( Brh. Up. IIL. 9. 26) 
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He also utters an imprecation that if Sakalya fails to 
answer his question fully. his head will fall off. As Sakalya 
is unadle to answer, his head falls off. Turning to the stunned 
assembly of Brahmavadins, Yajfiavalkya puts it another question 
about the great mystery of how the Jivatman comes back to life 
on earth after he has been struck down by death, root and 
branch like a tree.!° 


According to Sankara, the opening half of the verse: 

Yatha vrkso vanaspatih tathaiva puruso amrsa 

wa Tat qTaeaa: wa ENsTAT 

. (III. 9. 28 ) 

makes a simple statement of comparison that the human being 
(Purusak) is like avmighty tree (vanaspati). Such a construction 
makes the use of the other word ‘Vanaspati’ placed in apposition 
with ‘Vrksah’ taut»logous, as the two words have the same 
meaning. It serves no purpose to hold with Sankara that 
‘Vanaspati’ is adjectivally used to qualify ‘Vrksah’ to denote a 
‘mighty tree’. But such an adjective has no special bearing 
on the point of comparision in the second quarter of 
the verse between the human being and the tree Moreover, the 
predication made in the second quarter that the human being 
(Purusa) is not unreal (amrsa) leaves no room for doubt that the 
point of the comparison lies in establishing the continued and 
permanent existance of the human being, as otherwise it would 
be a truism to say that a tree and a human being are both real 


10. Yatsamilamavrheyuh vrksam na punarabhavet. 
Martyah svin mrtyuna vrknah kasman mulat prarohati ? 


TASHA: BA A FATA | 


aa: Pear sa: BATATeIT Tee ? 
( III. 9, 28 ) 
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(amrsa). It follows then that Yajiavalkya fs driving home the 
point that the self of man is not subject to birth and death which 
pertain to the body, though birth and death of the body are 


not figments of the imagination but real facts affecting the 
earthly career of the souls. 


From this starting point, we advance to the conelusio p 
that as the bodily connections of the individual which are the 
root of his rebirth are completely cut off in the state of Maha- 
pralaya and as he himself is not an independent being who can 
initiate a fresh body for himself, by his own power, the source 
of his resuming his earthly life again must be sought in the 
One Independent Supreme Being which alone can invest him 
with such rebirth by its own unlimited power, while Itself 
remaining unborn in principle tho’ assuUmiDg many appropriate 
Forms of its own in regard to the various Abhimanidevatas 
connected with the ‘evolution of the comos and the bodies in 
which the transmigrating individuals are to take their rebirth. 


It is thus the Supreme Brahman which is the answer to the 
question about the roct ficm which m 


ortel mon rejuvenates 
himself after Mahdapralaya. 


Martyah Svinmptyund vrhnah kasmanmilat prarohati 2 
Tea: PARRA TAT: TATE TER? 
It is the Supreme Being which. is accordingly described as : 


Jata eva na jayate ko nvenam janayet punah ? 


Sa Wl A Tae See Ta GA: ? 
(1119.28) 


“Tho” unborn He is born, for who else can generate Him ?” 
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Madhva’s commentary focusses attention on these impor- 
iant facts by placing the opening verse - 
Yethd vrkyve vanaspatib, tathaiva puruso amrsa. 


war ge aqealt:; ata geasTT | 
which institutes a comparison between the human being and 
atree, in a better perspective, in the light of rocognised 
principles of grammar and syntax, instead of leaving us with a 
tautology: Vrkso vanaspatih. 

He reads the nominative ‘vanaspatih, in the Jocative and 
supplies the ellipsis in the predication by adding a connecting 
link of “iti” to be read before the predicate amrsa and supply- 
ing a corresponding iti after “Purusa” to balance the two 
propositions : . 

Yathaé vanaspatau vrksa iti (ayam Sabdah) amrsa 

Tathaiva puruse purusa iti (ayam Sabdah) amrsa 

wer aqerat ga ea (Fa Wes:) ATT | 

ae Tet gee ee (A Te:) FET | 
«Just as the term vrksa used with reference to a mighty. tree 
(vanaspati) is true to its name, similarly the term Purusa 
applied to a Purusa is true to its meaning.” 

The idea is this. Etymologically, Purusa connotes one 
who is without a beginning in time (puru Kdlepi san). True 
to his name Purusa has no beginning in time. In the same way, 
the Vanaspati is true to its name of ‘Vrkga’ Jiable to be cut 
down for use as building material (vrom Vrasc - to cut), Thus 
both Vrksa and Purusa truly satisfy the appellative basis 
(Pravrttinimitta) of their designation- 

Our main interest here is obviously the Puruga and his 
continued existence even in Pralaya, when all the roots of his 
rebirth are snapped. 
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Ifin spite of this he comes back to life and rebirth on 
earth it can only be due to the agency of a power far ewperior 
to him, because he himself lies helpless in Pralaya. This 
unseen power needs must be the Supreme Antaryamin, Akgara 
(or Atman in the primary sense of that term) 1 


After leading his listeners to this logical conclusion regard- 
ing the identity of the hidden source of rebirth of the human 
being, Yajfiavalkya concludes his discourse with a brief 
description of the Lord’s Majesty : 


Vijafianmanandam brahma ratirddtuh parayaynam. 
Tisthmdnasya tadvidah. (HI. 9. 23) 


fastanrars we utes: wera | 
ferret afee: | 


As explained by Madhva this means: The Supreme Being is 
infinite knowledge (vijfianam). It is infinite bliss (@nandan). It is 
the best beloved object of propitiation (ratih) to all those who 
dedicate their works to it as its worship. It is the dearest goal 
to all those who have gained true knowledge (tadvidah) of it 
and the sole refuge (Pardyanam) of all those who remain staun- 
chly devoted to it (tisthamdnasya) for all time (ekantabhara). 


St 


11. Purusanamakatvannityasya jivasya yavanmukti punarutpattya 
bhavitavyam, na Ssdrirena sahanasah. Tasya ca svotpattava- 
svatantryat anyenotpddakena bhavyam, Ko asaviti praspa- 
Sayah. (M. Brh, Up, C, UI. 9) 


Gemma saa aaah gee aaa’, 4 
EVO, Ge aT: | a A AAT a 


wer | atsarfafa svaraa: | 
12 


ADHYAYA IV 


The previous Adhyaya had dealt with the wrangles (vijigisukatha) 
in which several Brahmavadins had engaged YAjfiavalkya, 
to thrash out the nature and attributes of Brahman. They were 
all worsted. In the present Adhydya Yajfiavalkya_is formally 
accepted and chosen by King Janaka as his Guru whose upadesa 
leads to Moksa. The Guru and the Sisya here enter into a 
Vadakatha on the subject of the supreme Brahman. 


SADACARYA-BRAHMANAM (IV.1.1-7) 


The scene is laid in the court of King Janaka. YAjfiavalkya 
comes to him to instruct him in the lore of ‘the subtle one’ 
(cnvantan vaktum)1 Before giving his instruction, he asks 
the king to tell him what he had learnt from other persons. 
Thereupon the king recites to him the different kinds of 
Upasanas, which six teachers, headed by Jitva Sailini have 
imparted to him in regard to vak, prana, Caksus, Srotram, 
Manah and Hrdayam. Yajfiavalkya questions him if they have 
told him about the abode (Gyatana) the nearest approximate 


Madhva straightway renders ‘anvanta’ as final truth con- 
cerning the Supreme Being: 
Anur bhagavan. Tadvisayan nirnayan vaktum vd, 


morse | atgyart fered, ag aT | 


As Yajnavalkya knows more’about Brahman than Janaka, 


L. 


Madbva holds that the purpose of his visit is not to seek 
knowledge but to impart it to the king. Accordingly, he 


construes pastin icchan. anyantan (vaktum). 
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image (Pratisthad), the esoteric name to be meditated upon 
and its meaning.2 On Janaka’s confessing to him that they 
had not done so, YAjfiavalkya observes that what he has 
learnt from them is only a quarter of the subject and proceeds 
to Supply the full particulars regarding the dyatana, pratistha, 
the secret name of the Lord connected with the abode and its 
meaning. 


According to Sankara, the upasanas contemplated by the 
statements Vag vai brahma, prano vai brahmactc., are inade- 
quate definitions of Brahman, calling for a superposition of the 
idea of Brahman on them accepted as Pratikas, As Madhva 
does not countenance any updsan4 of anything other than 
Brahman as the subject matter of any ofthe Vidy4s taught in 
the Upanisads - which would otherwise make them Asad - 
upasanas, he interprets the words Vak, Prana, Manas. Hrdayam 
etc. given in the text, etymologically, as denoting Brahman 
present in Vak, Prana, etc. and bearing those names in their 
primary sense. Barhman is Vak as it confers the power of 
speech on mortals. It is Prana because it sustains life in all! 
creatures It is the eye, ear and mind as it is the independent 
perceiver of all, hearer ofall. It is ‘Hpdayam’ 2s it is lodged 
in the heart of beings.? It does not make sense to say speech 


2. Pratimanam avasthanam rahasyam nama sarthakam. 
Catustayam yada jiatam tad& vidyaphalam labhet. {M) 


SCH TAAeTA TERT AT UT | 
AGea Fal a sar Paras HAT Il 
3. Vdaghvisnuh vacakatvena pranah pranayanat svayam. 


Mano mantrtvato nityam sa caksuh sarvadarSanat. 
Srotram Sravanasaktitvat hrdayam hrdgato yatah () 


fay: aa TTT: STOTT 
Hal aegeaal feat a ag: weary | 
DA FavrafeRa CA EAA AA: | 
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is the abode of speech, Prana is the abode of Prana and so on. 
This difficulty will not be there when ‘V4k’ in Vdg vai Brahma 
is construed in the sense of Brahman present in Vak, As the 
meaning given to dyatanan and pratistha by Sahkara is more 
or less the same, Madhva prefers to construe pratisthd (prati- 
sthd) as the ‘nearest approximate image’ of the original 
(Brahman), He regards Sritattva (Akdsd) as the pratima of 
Brahman, in the meditation of Brahma as Vdindmaka and 
present in Vik‘. 

‘Hedaya’ is Brahman seated in the heart where the Jiva 
himself abides5. There are present ir the heart three Forms of 
the Lord. One which pervades the heart is of the measure of a 
span. The second Form of the Lord called ‘MileSa’ present at 
the root of the pericarp measures half a thumbin size. In 
Sugupti all Jivas rest inthis Form. The third Form of the 


3. (Continued) 
Cf. Atgugthah purugo antardtma. 
Sada janéndm hrdaye sannivistah (Svet. Up. IIT. 13) 


PERT: FRSA | 
ml saat gaa afafan: | 


4. Pratigthé pratima prokta pratiripena sasthiteh, 
Pratimadhtka sddréyat mukhya visnoh sada rama. 
DiptateGd Gsamantét s4 caké$a iti glyate. (M) 


staal afaar are sfeeon afer: | 
cfanfaemiezad seat fact: aar TAT II 
daar aaa at arena zt fa Il 
5. Hrdi hyega atm. (Prasna Up. IT 6) 
zfe ea arat | 
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Lord in the top of the pericarp measures a full thumb and is 
the support of the Jivas coming to the waking state. All these 


three forms of the Lord in the heart are to be meditated upon 
as “Hrdayam”. 


Madhva’s commentary brings into bold relief that the six 
Upasands retaught to Janaka by Y4jfiavalkya, with fuller 
details, are all of them self-complete, direct meditations of the 
Supreme Brahman as such and not of things like Vak, Praga, 
Cakgus. etc. viewed as pratikas, in Satkara’s sense of superpo- 
sition of the idea of Brahman on them, for purposes of wpasana. 


The attributes of Brahman which this Brahman embodies 
are easily deducible from the etymological explanations of the 
words, Vak, Prana, Manas, etc., as referring to Brabmen 
primarily, given by Madhva and by many other facts emerging 


from the elucidation of this Vidya and the Phalagrutis of tach 
part. 


VIEL ILL. STs 


KORCA-BRAHMANAM (IV.2.1-14) 


This Brahmaga describes the special form of internal 


upasana of Brahman in the heart for which King Janake is 
eligible as a member of the kingly order of Adhikarins, among 
Muktas. It consists in the meditation of the Lord as the shining 
one Indkah’ | He is in the right eye of all and is the one present 
in the lods Yama and Indra to be attained by the class of 


Mukta Cakravartins. Hence the relevance of this Vidya to 
Janaka. 


1. From ‘indh’ to shine, kindle. 


oe 
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In the left eve is the form of the Lord’s consort Sri who is 
The Vedic praises 


Mukhya Prana (in the 
ears and listen- 


His nearest image? known as ‘Vira. 
isamstava) of this couple sung by 

heart} can be heard by closing the 
ing to the sound, Their place of taking food is in the pericarp 
of the heart-lotus. Their garment is the net-like covering of the 
heart. Nadis rising upwards from the heart are the passage of 
their movement. The nadis placed inside the heart with which the 
Lord is in close contact (hitah) branch off dividing into a 
thousand parts. Those going up from the heart branch off like 
ahair split into athousand parts These are the nadis thro’ 
which nectar from the head flows down. It is the food of 
‘Indha’. By reason of partaking of this refined essence of food, 
the Supreme Brahman is said to be consuming food which is 
entirely different from that of this embodied Self (praviikta- 
ha@ratarah}). The particle iva after Praviviktahadratara in the 
Upanigsad is to signify that the Lord enjoys the subtlest forms of 
rapa, rasaand other enjoyments of the Jiva also, while the 
Jivatman is incapable of enjoying any part of the Lord‘s own 
enjoyments. It also signifies that in the Avatara Forms, the 


Lord does also enjoy grosser forms of enjoyment. 


The words Tasmad esa Praviviktahadratara iva asmad 
Sarirad Gtmanah in the text (iv.2.3) proclaiming the Lord to be 
the eater and enjoyer of subtle food establishes the Lord’s 


difference from the embodied self (who is a sthilabhuk). As 
such, it is against the view of Sankara that the ‘Praviviktahara- 


2. Vame aksini sthitam purusartipam purusapratimad Viran- 
namni ésrth. (Ratighattama) 


aTastata faa qeaeq geanfaar faeronrsdt Al: | 


aera 
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tara’ is the Jivatman himself and that is the subject mater of 
this discourse. As the epithet 44rira is applicable, on good 
authority, to both the Lord and the Jivatman, the latter is here 
specially qualified by the pronoun asmdd (this $arita) meaning 
the embodied self. It would be farfetched to explain away osmad 
as pointing to the self implicated in the waking state as 
distinct from its own state of existence in dream and dreamless 
sleep. Where a difference predicated can be understood in its 
primary meaning of natural or intrinsic difference between two 
individuals it is not proper to reduce it to a difference in the 
States of existence (avasthd-bheda) of one and the same person. 
Moreover; as the Jivatman continues to occupy his body im all 
the three states of waking, dream and susupti, be remains very 
much @ Sarira throughout. Hence the pronoun asmad has 


necessarily to be taken to mark him off from the Lord present 
in the body (heart). 


The next paragraph throws light on the Majesty of the Lord 
seated in the heart. He is served by various presiding deities 
Pranah) guarding the ten directions round the Lord’s holy 
abode in the heart. Madhva’s Ahdsya identifies them in couples 
guarding the east and south-east, south and south-west, we 
and north-west, north and north-east, the zenith and the nadir. 
Madhva names the fourfaced Brahma and Mukhya Prana and 
their consorts as waiting upon the Lord ‘Indha’ in the 
Zenith, ie 


In conclusion, Yajiiavalkya assures the king that he has 
indeed attained the state of fearlessness by conquering birth and 
death after being initiated into this upasana of the Lord as 
Indha. The king gives him grateful thanks and places himself 
and his kingdom at the service of his Guru. 


ee 


JYOTIR-BRAHMANAM (iv.3, 1-38) 


This is the biggest Brahmena of this Adbyaya with thirty- 
eight paragraphs, dealing with the Lord’s Majesty as the sole, 
jntimate, inner inextinguishable Light of all Jivatmans, both 
jn their state of transmigration andin their release. It is by 
the power of this light of the Lord that the Jivas are in a posi- 
tion to go thro” the experiences of their states of waking 
dreaming and dreamless sleep, in mundane life, over and over 
again: in rotation (iv.3.7-32) and in release enjoy the bliss of 
their selfhood (svariipananda) according to the measure of their 
intrinsic fitness (iv.3.33). In death they quit their physical 
bodies with His guidance. He leads them on their journey to 
Moksa. He is thus their unfailing indispensable Light from 
the beginning to the end, at all times and places and in all 
states and conditions of their existence, The Brahmana, there- 
fore, takes its name from the Lord who is established as the 
unfailing eternal Light of all the selves : Atmajyotip 
Purusah. 


The Upanisad speaks of the immensity of the Lord’s 
Svariipananda as Parama dnandah (iv.3.33) - the transcendental 
bliss, which is infinite and incomparable. Both in the states 
of bondage and release the bliss experienced by the souls is 
jike a tiny drop as compared with the oceanic bliss of the Lord. 
They gratefully subsisit upon their infinitesimal bliss which 
the Lord enables thento enjoy (Efasyaiva Gnandasya anyani 
bhiitani mdtram upajivanti - iv.3.32).  lElucidating this 
comparison, the Upanisad outlines a beatific calculus 
(Gnandataratamya) with particular reference to the 
released state of Jivas of different grades of intrinsic 
fitness - in an ascending order of blissful experience of 
thejr own - al] of them no more than a tiny drop in comparison 
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with the immeasurable bliss Of the Supreme Lord (iv.3.33) 
The Lord’s role in enabling the Jivas to quit their bodies at the 
time of death and taking them with Him on their way to Moksa 
are elucidated with two expressive analogies of a king touring 
his kingdom and going to his capital (iv,3.37-38), 


Answering Janaka’s question “who is this ‘Atman’, said to 
be the eternal unfailing Light of Puruga,” Y4jfiavalkya says - 
He is the ‘Vijfianamaya’ (of the essence of pure intelligence), 
the Light within the heart of Jivas and of their senses,” 


He is further described as the ‘Unattached person, remain- 
ing (in) the same (condition) in spite of his moving about 
between the two worlds: Sa.samanas san ubhau lokavanusaii- 
carati, directing the movement of the souls and. Himself trans? 
cending all such worlds. The néxt two descriptions of “Atman™ 
as “seeming to think” (dhydyati iva) and “seeming to grasp- 
(lelayati iva) and “becoming a dream or dreamless sleep” 
(sa svapno bhiitva) have been explained by Madhva in their 
causal senses referring to the Lord’s greatness and Majesty in 
steering the selves in and through the Various states of experi- | 
ence. The verbs dhydyati and leldyati are, accordingly. rend- 


The suffix maya as applied’ in designating the Lord as 


“Vijfidnamaya’ bears the sense of indentity of essence 
(tadadtmya) vide : 


*TadatmyGrthe vikararthe pracuryarthe mayat tridh@. — 
Ne ht Pa b] 
‘arama Pees arqate wag Bra’ | 


In other cases it denotes modification or abundance. 


2. See Antaryami Brahmana of Brh.Up. (1.7.22) . 
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ered as implicit causal forms® conveying that the Supreme Lord 
causes the Jivas to meditate, grasp things and so on. The 
particle iva after the verbs indicates the complete dependence 
of the Jivas on the Lord’s impulsion in all that they do. As the 
primary and unseen cause of all that takes place in the world, 
the Lord is Author of the dreams and the Creator of the objects 
presented to the selfin his dreams, as well as the sustainer of 
selves in their waking state,-in short, throughout his entire 
history of bondage and release. It is in this sense that 
Yajiavalkya says “There are no chariots there, no horses, no 
roads or waterpools. He indeed is their, Author and Creator” 
(1V.3.10). This statement is backed by the citation of a mantra 
(1V.3.11) which reads: “(The Supreme Lord) as the unique 
wanderer (eka hamsah) uniting (abhiprahatya) the embodied 
soul (Sariram) with dreams and dreamless sleep, and Himself 
not-sleeping, perceives the sleeping and dreaming beings 


This grammatical principle is known as antarnitanijanta in 
Sanskrit grammar. M.’s commentary cites several exam- 
ples of the kind in support of his present interpretation, 


from the Epic and the Puranas : 

Jajfie bahujam paramabhyuddram (Bhdg’........-.++++- ) 
FF FEA RAGE | 

‘Drastuh caksuso nasti jihva’. 

‘zg: sam arfa fag’ | 

See also 

Adhthi Bhagavo Brahma 


adie wal Fe 
(Tait. Up. iii.1) for Heat | Sdhydpaya. 
(BS. III.2.5) 


a 
* 
Ss 


4. Tato hyasya bandhaviparyayau. 


aat ea arafaneay | 
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Gathering up the Jiva (Sukram)5 who is a creature subject to 
pain (fuk) and plesure (ra) the golden person returns (the Jiva) 
to the waking state”. 

The terms in which the Sarira (Jivatman) and the Lord 
(eka Hamsah) have been described in this mantra in respect of 
their relative positions are sufficient to establish that the com 
and substance of this discourse is that it is the Supreme Lord 
who plays the governing part in the mundane and super- 
mundane lives of Jivas and that the latter have only minor 


roles to play and are dependent on the Lord in going thro’ 
their experiences®. 


Sankara’s interpretation here, shuts its eyes completely to 
the place of honour that belongs, by right, to the Supreme Lord 
in the philosophy of the Upanisads, It substitutes in His place, 
the individual self as the central figure of the Cosmic drama in 
Upanisadic thought, assuming that Jiva and Brahman are one 
and the same being called by either name. This does grave 
injustice to the established majesty of the Lord as the One 
Independent Ruler of all cosmic life, including the life and 
career of the souls in transmigration and thereafter, Elsewhere- 
Sankara himself endorses the position that God is the ultimate 
cause Of everything that happens in the world (S. BSB. Il. 2, 3) 
But it is one thing to subscribe theoretically to such a position 


5. Sokena ratyé ca yuktatvat sukro jlvah. (M) 
Wha WT A AHA Dat sa: | 


6. Cf. In whichever womb the Supreme Lord who is always 
united with the Jivatman ordains his conception there and 
there only does the Jiva go to dwell,- not anywhere he him- 
self would choose to be born (Mbh. XIL.21911)- - quoted 
by M. GBEIXV.8, 


inthe philosophy of the Prasthdnatraya. 
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and quote another to successfully demonstrate its implementation 
It is this /apse of 
Sankara that Madhva’s commentaries set themselves to rectify. 
Madhva's interpretation of the Jyotir Brahmana is an outstan. 
ding example of this achievement. It may, therefore, be said 
without exaggeration that a practical emendation of the closing 
part of Satkara's halting admission solto voce: Sastradrstya tu 
punah sarvatraiva iSvardpeksatvam Gpadyamdnam na paranu- 
dyvate!. into Saparikaram Vyutpddyate® would be fitting tribute 
to Madhva's achievement as a commentator on the Prasthanas. 


As the ‘Puruga’ in the opening question of Janaka (IV. 3. 2) 
is the embodied self of man, the “Atman” who is proclaimed to 
be Ais “light” needs must be different from the Puruga and 
cannot be identical with his own being. This is the most 
natural interpretation that must suggest itself to any open- 
minded student of the Upanisad. 

Atma bhagavaneva asya jyotih. 

sea wart ae sata: | 

The contrary position taken by Sankara goes against some 
of the crucial statements made by Yajfiavalkya about the 
“Ktman* such as that (1) He moves abcut the two worlds 
remaining the same (unaffected) while doing so and (2) that he 


(M) 


hecomes a dream or deep sleep. 
The Jivatman who is subject to the vicissitudes of life 


cannot, in truth. be said to move about this world and the 
next, unaffected (samdnah san). Such a distinction is the 
Lord’s prerogative. Madhva is, therefore, fully justified in 
raising this objection against Sahkara’s way of interpreting the 


text : 
‘ae Oo: aaa Sar A UES 
2 afte Beard | 
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No ca jlvah samainah san ubhau lokdvanusahicaront. 
Sukhaduhkh avisesavatvatlt, 


aq 4 ofa: ama: at sal appar | 
Bae a - faxqarare | 


The vicissitudes of the Jivas cannot be dismissed as unreal 
(mithya), as Satikara would very much like to do. For, 
Yajfiavalkya himself impresses on the king, in the very next 
Brahmana, that when the Jivatman departs from the body, his 
knowledge and his works take hold of him and go with kim, 
as also his past experiences, which cannot, by any means, be 
supposed to be uniform or the same in all cases : 


Tam Vidyakarmani samanvarabhete, Pirvaprajna ca. 
a fleretof aaa, gra a | 
(Buh. Up. 1V-4 2). 
Sankara too cannot afford to deny that the embodied self 
transmigrates with different residual karma, jaana and ex- 
periences’. In the face of this unalterable fact, it has to be 
accepted that the Person spoken of as Samauas san ubhaw 
lokavanusaficarati must be the Supreme Lord Himself and net 
the Jivatman. Of the Lord it has been said in the Upanisad 
that “He neither waxes nor wanes by deeds (or their absence)". 
The other statement “He becomes a dream or susupti? (sa 
svapno bhiitva) cannot be taken in its literal sense of ‘becoming 
a dream’ or sleep, by any one-as even the Jivatman only — 


experiences the state and does not become the state itself. It. 


gives very good meaning if it is construed in a causal sease 
referring fo the Lord as inducing the Jiva to fall asleep or to 


7. Drstascayam janmanaiva pratipranyuccdvacariipam Ype- 
bhogh pravibhajyamana dkasmikatvasambhavat an ya 
bhavam siicayati. (S. BSB Ul. 1. 8) 


Seana Tata ofogaae STM: TERA STF 
fret saTETS TTA | 
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dream.*® The same principle of interpretation in terms of 
Areornitanijantea could be extended to the statement sa vd ayam 
Puruse jdvomaro mrivamagah as referring to the Lord.® 
Enlarging on the subject of the Lord’s inscrutable powers 
in steering the Jivas thro’ various states, Yajfiavalkya refers to 
the Lord's some times taking the Jivatman partly out of hi§ 
physical body and making him have certain experiences in the 
course of sleep and dream itself'® and normally within the body 


itself. (1V.3.12) 


&. Srdépam nayatiti svapnah iti vyutpattil. 
ara aac =u: ca aqafa: | 
9. M.*s commentary explains this statement as referring to 
both the Jiva and Brahman, in different senses : 
«Sa va ayam jayamana’ ii ca dvyGSraya Srutih 
Yada tu bhagavanuktah tadaé svatantryto vibhuh. 
Mriyamano jGyamdana iiyuktastanniyamakah. 


aaa ar dda gan ald: 


When construed as referring to the Jivatman the causa] 


construction is not applied : 

Yadé tu ‘Kimyyotirayam purusa’ ityupakrantah jivah *Sa va 
ayam purusah’ iti paramssyate, tadd tu yathasruta evarthah, na 
dvyarthatvena vyakhya. (Raghavendra, Buh. Up. Gloss. 1V 3.3.) 


am g (‘feted ge’ coma: te: a aT we 
ger da weed, a I I :, A Bea 
aT | 


10. This applies. according to Madhva, to some SamSa-Jivas 
only, He mentions the case of Arjuna being taken partly 


out of his body, in dream, by Sri Krgna to Kailasa : 
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IV.3. 15-16 deal with the Lord’s Independem agency in 
respect of the souls’ Sugupti state (Samprasada) and bringing 
them back to the waking state. In Sugupti and Mok a the Jiva 
finds repose, rest and contentment in the Lord ({V.3.20), The 
states of susupti and moksa have a close affinity. 


YAajfiavalkya describes the state of highest bliss of susupti 
and mokga as the abode of the Atichanda ~ ‘the Lord, whose 
greatness exceeds and excels the bounds of scriptural descrip- 
tion.” He is the haven of fearlessness (abhayam) from samsara. On 
attaining, Him the Soul becomes freed from its sins and enters 
into the enjoyment of its bliss of selfhood: It is then free from 


all its former obligations to society and to kith and kin. 
(1V.3,22). 


Sections IV. 3 23-3] argumentatively establish the opening 
proposition that the “Atman” (the Lord) as the Universal 
Light of all souls is the sole and only Independent second Being 
which exists and controls all states of experience of all Jivas at 
all times and places. There is no second being (draifcm or 
dvitiyam) which equals or rivals it or is above it. Na tw 
taddvitiyamasti tato anyat nildhatihamn yat pasyet Which does all 
this. 11 


a @ aafediaafia ads fare aaa | 


10. continued) 


Amsena jivamddaya kvacidiso bahirnayet. | 
Svapnesu phalguram yadvat krsnah kailascmdnayat. 


agra sfanrara wade aaa | 
BUT FRA VAL ET: VBA II 


11. For a similar significant negation, earlier see Nahyetasmad 


iti netyanyat param asti (Brh. Up. Ul. 3.6.) : 


Avie He 4 aay, 


Waele idiid eq 


ae Rat MADHY 4 $ BRHADARAYNAKA BHASYA 


thew. piven that the Supreme Lord is the sil- perceiving 
peer ters a 


a sets i sealer ae the ‘ dideoning, icicle: never: 
teiting Light does mor perceiwe amy such being, it follows 


 Neagieathy that suck e second being has no existence at ail 1? 
' Nor is there the least possibility of the Lord’s perception being 


oper to error in any iestarce. Hence, there is no possibility of 
‘emy ewok rival, eqval or a superior being existing unknown to the 
all-knowing Lord or beyond His ken. 

It follows then that Sepreme Lord as the Eka-Hamsa 
remains the sole and only Independent Controller of all firite 
lie and existence, at all times and places. The negations 
conveyed by Naru taddvitipam asti tato anyad vibhaktam yat 
potyet (1V. 32. 23) and yotra va anyad iva syat tatra anyoanyat 
petvet AV. 3. 31) have, therefore, to be construed as significant 
negations and not as absolute negations of the existence of any 
seonrd extity as such, besice« the Lerd. O:herw ise, the terns 
onych, arcot apd vibkaktcom ix the corclucirg part of the 
areemett would be redundant. 

The explanation given for the presence of ‘anyat’ in the 
Advaita txterpretation of the text 2s an absolute regation of all 
duality is this. But for its use, the perceiving subject and the 
perceived objects cannot be effectively distinguished as it may 
well be that the perceiver sees them as ideatical with himself. This 
contingency can be prevented only by putting in the word anyat 
paiyei to efiectively mark off the two. But then this purpose is 


12. Yartkificit vastu bhagavatd na drsfam tanndstyeva, = (M) 


aftafaa aeq aaa a ze aT | 
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fully served by the presence of the word ore” wenicg 
‘anyat' — in the face of it no such down of Cnetingenny camp 
arise. '* Norcan it be defended on the ound teat A the 
Proposition is worded simply as “Yatra »é anyad iva syie sacra 
aryah pasyet” (where there is as it wese another. there ont mogiet 
see another) it would entail the undesitable consequence that 
the state of Kaivalya where, according to Advaita poiiowrghy, 231 
objects and duality projected by Avidya cease to be. the Atsnan 
too would no longer be a drastd (perceiver) ~ as there wii be 
nothing for him to percesve or experience. but as the Atman 
never forfeits his drustriva (ibia 1Y. 3. 23), it bas to be made 
clear that in the state of kaivclya the Arman continues to be the 
seer even though there is no second, no object but himself that 
could be seen. For this purpose it is necessary to put im the 
word “anyat” in the argument “Yatra ya anyad iva $yGt tatraampe 
anyat pasyet” so that the Atman’s drastriva (being a seer) is wot 
jeoparPised. ; 

The weakpoint in this argument is that the Advaitic Atman 
is by definition incapable Of knowing or perceiving itself as the 
object of its own knowledge or perception and besides the Auman 
13. Nanu darSan@divisayasya darsanadi kas trananyelrasemka~ - 

varandyaG anyadityetat sarthakamiti cet, tadé Visayas pe 

darSanddikartrananys tva Sankaiva na bhavati) na kyekespe 
unyatve anyasyananyatvam bhavati, Ato dvitixa wyasdiee 
vyartha eva syat. GA 


aaa Aq, vat fer rites ae 
1 UF aeasaaa wa | sat Sasa 


AA UA Qe | | 
14 
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there is nothing to know, as all else is unreal (mithyd). 
Hence, the addition of envet serves no purpose. 14. 


Seakara construes IV, 3, 32 as a description of the perfect 
state of Sugupti itself'as the world of Brahman which is said to 
be the highest goal and the highest bliss, -“on a particle of 
which otber beings live’. He likewise explains 1V. 3. 33, which 
speaks of a rising gradation of bliss enjoyed by different classes 
of beings like Manusyas, Gandharvas, Pitrs, Ajanadevas, Indra 
and Prajapati ending with Brahma the bliss of each member of 
the higher class being a hurdred times more than that of the 
one belonging to the class below. He speaks of this grades of 
bliss as the limited portions of the infinite bliss of the self 
broken up by Avidya into external forms of bliss coming 
from objects of experience and enjoyed by those classes of 
selves while they are stil] in the berds of ignorance. 15 


14. Avidyakabhedabhavadasayam svalhinnakarmakadarsa- 
n&dinisedharthameva Visayavacakadvitiyasabdah sdarthaka 
iti cenna. Sydadevamatmanah svadrsyatvadikam, yadi 


&tmanah drévatvadikameva syat ; na caitadastt (odvaitamote) 
(Raghuttama) 


~~ fF. € ~ a 
ameigdwae: age dd aa | Sead: Bee 
ate, a area: cates ed; a safe | 
& os, 
(Aged) 

15. Etasyaivanandasya matram avidydpratyupasthapitam 
visayendriyasambandhakalavibhavyamanani bhutani upaji- 
vanti, tata evanandédavidyaya pravibhajyamanatvarupani 
anyatvena brahmanah parikalpyama@nani ananyani upajlvanti 


binitan (S. Brh. Up. IV. 3. 32) 


— 
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This does nor do justice to the profound significance of 
the words Brahmaloka‘6 Paramagati and Purome~trandob'? 
used in the text as the characteristics of Brahman. It js this 
attainment of the Supreme Brahman which is described in this 
section asthe pinnacle of dnanda. The progressive ratio of 
increase of dnanda by hundred percert terminates at the level of 
the Svariipananda of Caturmukha Brahma. The bondless bliss 
of the Supreme Brahman lies far beyond these ratios. (Tait t. Up. 
IJ. 8). It is beyond all comparison. As Yajfiavalkya puts it, 
all the Mukta Jivas from Brahma down to Manugyottama 
Muktas subsist on a jot or tittle of the Lords ananda- 
Etasyaiva Gnandasya anyani bhiitani matram upajivanti (Brh. Up. 
IV .3.32). Even the blissfulness of Sugupti can, at the best. be 
regarded as giving a foretaste of what lies in store for one im the 
state of ultimate release. It is admittedly short-lived and can- 
not,-therefore, be taken to be the topic of IV.3.32. The King’s 


’ request’ here and earliér to be’ instructed further for bis libera- 


Tease al aearenta Peatzrsers- 
PTAA ve sisfafa, a varaarefaee ae 
Haare STS ARNT: sacha i abet: 
arte | 

16. Brahmaloka is explained by M. as infinite intelligence. 
(Brhadjidnahpurnam, lokah jadnam yasya). In IV.3.32, $. 


renders Brahmalokah not as the world of Brabma but as 
Brahmaiva lokah, 


17. These epithets are all explained by M. as referring to 
Brahman as endowed with irfinite knowledge all-per- 
Vasiveness, absolute sovereignty and irfinite bliss. 
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tion (IV. 3. 14; 16; 33) does not mean that thesa topics are nor 
comoerned with such a supreme goal, It is simply a respectful 
way of soliciting further information about the swmmum boum 
appropriate to one’s fitness’®, | 


Madbva, therefore. deems it proper to interpret paragraphs 
32-33 as dealing primarily with the ineffable bliss of Moksa in 
the lives of Jivas. There they come into the full measure of 
their bliss. of self-hood (sveripananda) in an ascending scale of 
the content of their intrinsic bliss. The summit of bliss is the 
Lord’s own which is beyond the reach and attainment of any 
other being. It is the boundless bliss upon which all released 
souls depend for sustenance in the enjoyment of their own 
which is infintesimal in comparison with the boundless bliss of 
Brahman. The Mukta Jiva in Madhva’s view is thus the full 
blown Mystic and Yajiiavalkya’s description “ Frasyaivanandasya 
mairam” sams up the attitude of such a mystic soul in respect 
of his own state of blissfulness in the presence of the ocean of 
Bliss. In “L£rtasyaiva @nandasya anydni bhittani matram upaji- 
venti? the expression matrd is symbolic. It is not to be under- 
stood im the sense that the Svaripananda of the Mukta is an 
actul part, however small, of the Lord’s own bliss. 


Anyat jénam tu jivandm anyajjnanam parasya ca. 


oa a I Ta KS | 


18. Purvoktamapi moksdyaiva bhavati, ata urdhvam (vimok saya) 


visistamoksaya brithi- 
Svayogyabhagavaddrsjeh Sarvair muktiravapyate’ (M) 


cateate aida wala, wea oe (firara) fafeertara 
afe—arranagee: aaaferaAA | 
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Madhva takes his stand on several points contained im the 
recital of Anandamimamsé in this Brahmana and its counterpart 
in Taitt. Up, (11.8) in coming to the conclusion that this 
‘beatific calculus’ is propounded with special reference to the 
state of Moksa. Hc draws attention to the primary signification 
of the terms rddha, samsiddha, $rotriya akamahata and avrjina 
in the Upanigad’ which are applicable to and fulfilled only im the 
case of released souls. Raddha and sam-siddha, refer to one 
who has attained the highest goal. The states of o-vrjinetva 
(sinlessness) and a-kamahatatva (invulnerability to yearnings} 
are absolutely realisable only only in release. ‘Srotriya’ men- 
tioned in this context cannot possibly be taken in its ordinary 
sense of ‘one who has read the Vedas’. A true Srotriya is one 
who has attained the fruit of scriptural wisdom (praptairwri- 
Phalah) which is Moksa and its Supreme bliss. 


The gradation of Svariipananda of souls in Moks2 
culminating in the unlimited and boundless bliss of the Lord 
gives meaning to Yajfiavalkya’s pronouncement that all other 


beings in Moksa draw their sustenance from the Divine Bliss. 
(See Taitt. Up. Il. 7) 19. 


19. Muktasyapyanandasya paramapurusa eva heturiti srtisnerti 
darSayatah ‘esa hyevonandayati’ yadyapyapahatapapmatradik 
satyasankalpanto gunaganah pratyagdtmanah svabhavika 
evavirbhitah tathapi tasya tathavidhatvameva paramapuresa- 
yattam. Tasya nityasthitisea tadéyatta. Paramapwrusesya 
etannityataya nityestatvat, nityataya vartate iti na kaScit 
virodhah. (Raémanuja Sribhadsya T¥- 4.20.) 


THATS Rage vat Rela ater aaa: ‘ww 
Maras... TraRTTCRRTy: aa KeT a TOM: 
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IV. 3. 34 reaffirms the facts already set forth at great 
length in 1V. 3, 7-22. that the supreme Lord moves about in-the 
body of the Jivas steering them thro’ the varied experiefices of 
their waking, dream and sugupti states and their migrations 
from this wor!d to others, necessitated by their works of merit 
or demerit, The purpose of this repetition here is to drive 
home the invariable and universal nature of the Lord’s ordering 
of the lives of jivas for all time and thereby to make clear the 
eternally dependent nature of the souls 7° | 


Sections 35-28 establish that the state of dying in the 
normal course of life and final death leading to Moksa are 


both equally governed by the Lord. - 


In section 35 we are told how at the time of death in the 
normal course of life (Pratimarana), the embodied self (SGrira 
Gtma) leaves behind his physical body and goes onwards, 
presided over (anvartidhah) by the Prajna-Atma (the omniscient 
Lorc) seated in his heart-just as a traveller by cart criver by the 


cena: sifas walata: aati, aa aatfaata 
waa | ae fafefaa ar | | RANI 
vata fect, Maar add fa a sfery facta: | 


26. Evam niyamavijhaptyai Jivasvdtantryavittaye, 


Parivritima ~ vasthasu spbhyas@ vakti hi Srtih. (M) 


ug fanfases slararaafac | 
ghafemaens ara ate fe ala: | 
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cartman, leaves behind him (utsarjan) the village he had til! 
then dwelt in. 21 


The next section (36) deals with final death. It says when 
the Soul journeys towards the Supreme Lord (animanam nyett) 
it leaves behind the body, in the same manner as before 
(Pratinvdyam) to attaih a different state 22 and goes forward 
to meet the Lord. The body falls off asa mango or 4 fig or 4 
pipal fruit releases itself from its stalk at the right time 
and the soul goes thro’ Vayu in the Arciradimarga. 


The next paragraph (37) reads : Just as when the King of 2 
country drives through his domain, his vassals, soldiers, officers 
and headmen line up, on the route, bearing him offerings to 
welcome him, even so when the Supreme Lord passes on taking 
with him the enlightened soul to his domain, the presiding 
deities of the route of Arciradimarga wait upon Him. (Seeing 
the king’s standard fluttering from the top of the chariot from a 
distance) they say to themselves, here comes the flag and here 


21. This passage from the Brh. Up. figures in BS. i. 3. 42. as 
the Visayavakya of an adhikarana, where the Sitrakara 
tells us in so many words that in the states of Sugupti 
and Utkrdnti (exit from the body) the jiva remains different 
from the Lord. 

(Susuptvutkrantyor bhedena) 


(SaeTHTAaA) 


22. Pratinyayam _ piirvavastahaot avasthantaram = prapyamiti 
nyayamanusrtya. 


(Raghavendra). 
Sara — qalaeraisrensat great AGA | 
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evimme the Ring hinnell © Mimblarly, theee dation seeing the an- 
lightened son) on th way to Maktl ofriving with the ford, 
gather on the way to honor (he Lord and weleome the Ilva and 
felheitate bw, 

The last eeotion (18) pointe owt that tnet ae the King proes- 
@e on hie way in repal clate we hefite his pocitian. not alone 
ter daly asoompanied (eseorted) by another group of Hie 
peroneal retinas. the Sapreme Lord proceeding on hic way to 
this cen domain taking with Him the enlightened soul ripe for 
Mokse af the time of hic final death (antakdlr) is duly accom: 
panied by another group of escorte forming hit personal 
retinue 

Yaindvalkya’s concluding hie discourse with the iMustra- 
tion of the king of the country moving in state to his domain fs 
ah unmistakable indication that the central figure intended to be 
projected by him in the Jvotir Brhhmana js the Supreme Lord 


Cree tines ST eeARRte el emi i A sa ee nee ee 


24. ‘Vath rajanamavantam pratikalpante, evam hyevamvidam 
carvan bhitani pratikalpantc-idam brahma dyati, idama- 
racchati, ii’. Idam muktajlvasvartipamdgacchati, ato anena 
sahe idam parambrahma Gyvatiti parabrahmanah pajartham 
pratihulpante. Yathe rajfie dhvajadikam dtirat dasiva, ayam 
dhvaia @gacchati tasmer 1a\@ avatiti pujam pratikalpante, 


(M1) 


tadvat. 
‘aay qaramara ofaeeea, va wait aati seria 
gagera— cz ae aria, cnnvata, ea’ | a Te- 
Fiemcoarea, walsaa ae re Gam aarefifel Teme: 
qa seers | oma am aarfee TT ey, wa 
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and not the Whitman, wha 4 anhy 4 tenetalar, tan tong 
with him by the Lord, ‘the dominunt role of the Lord jm 
steering the Jivas thro their vations cates ot their wntailing 
Light and Guide throughout, saggented by the words 4tmal yarie 
aya Purngay and farther corroborated by the mantra: Srepmena 
fartram AV. 4, IN). nat to speak of the express reference ta the 
Supreme Lord as Idam Brohoa ayitl AV, 3. 37 eave neo Comme 
for doubt that it is the Supreme Lord who is lauded in 1¥. 3. 37 
and not the Individual self, to the exclusion of the Lord. 
would be a misuse of language to clerate the Jive, 1971 now 
caught in the meshes of transmigration, fo the status of « King.>* 
Thus, the opening (upakrama) and theend (upasomhdr:) of Gee 
J otir Brahmana make it abundantly clear to the dicerning eye 
that it is the Supreme Lerd who has been celebrated by 
YAjfiavalkya in this Brahrana as the uafalling, independent 
Light of man, (Atmajyvotih Purusab). 

The closing section as interpreted by Madbva very impress 
ively brings out the-fact that the Lord is not only the guiding 
light of Jivas in their daily experiences of waking. dreaming 
and sleep, but of their migrations to different worlds and back 
and finally in leading them to their salvation. 


Sankara’s interpretation of ’Brahma’ in dam Brahma dati 


(IV. 3. 37) as (the individual self who is) the doer of karma and — 
the enjoyer of its fruits (iam brahma kartr bhoktr ca) deprives - 


24. The comparison with the King will be hardly consistent 
with the miserable plight of the Jiva parting from life en 
earth in acute distress, ‘panting for breath’ - according to 
S.’s interpretation of (Brh, Up WV. 3. 38.) Note that in 
M.'s interpretation ‘utsarjat’ refers to the leaving behind 
of the body (and not to gasping) And the person chiefir 
referred to ix not the diva but the Lord. 
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. thn wend af its astablished primary sense as the Brahman of 
‘Vodiera. | 


Having om femoved the Supreme Lord from the picture, 


; Sebkets behav pe to it explain satisfactorily the purpose of 
peaking two paralicl statements idam brahma dyati, idam 


 digaccheris to refer only to one person. This cannot be 


2 vexplained asa token of regard (adara). In such cases, the same 
_ wording i: required in principle ~ as in Aho dargantyd aho 
- darkunive-whereas here there is difference in wording, which 


Sete “hows that two different persons are intended to be referred to 


the Supreme Lord and the Jiva, and not the Jiva alone, as 


ee e aoe eee would have it. 


_--"Dhis is a crucial point, Safkara has been harping on the 

King’s repeated requests to Y4Ajfiavalkya - Sir, instruct me 
further for my Liberation ({V. 3. 33) But his interpretation of 
the entire Giscourse does mot take us an inch beyond the souls’ 
Susupti and physical death. The situation is hardly compli- 
mentary to Yajfiavalkya. 


€4RIRA-BRAHMANAM (IV. 4. 1-25). 


This Brahman gives us further details (in continuation of 
what has been stated in the closing part of the Jyotir-Brahmana), 
as to what happens when the Jivatman who is ripe for Moksa is 
at the door of his final death. This comes out clearly from the 
reference here (1V. 4. 4) to the destruction of the Jiva’s Avidya 
(avidyam gamayited) and getting a more auspicious body 


Kalyanataram rupam). 
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Before death comes, the Jiva loses hie owtward comciogmment 
and approaches (yeti) the Lord who is the ger of strangm® 
to all creatures (balyam). At that time, all the deitses of rhe 
senses in their resplendent fornig (fejomarrayl mows with 
him towards the Lord. Gathering the Jiva with tim. the Lord 
makes his way to his place in the heart. 

When the Lord who has been directing the Siva’s eitarnel 
activities from his position in the right eye (caksuyak parwzafty * 
turns back to the heart (which is his special seat}, the Fiva i ae 
longer in a position to perceive external reality. 

When the Lord and the Jiva who«e special places are ix Ge 
heart 2 unite themselves with their own respective presemeus ie 
the heart of the Jiva, they say the man is not peremmg 
anything outside. When their presence is similarly withdraws 
from each of the other senses into the heart and thas get ur ied 
(ekthhovat+) with their own respective basic Forms in the heart. 
they say the man does not hear. smell, touch ee 


1. The Lord in the right eye has beer called ‘mie Che : 
kirdler) — Brh. Up. II. 2. 2. See also — 
Doksinaksimukho visveh. 


afeonfeere faa: | 


2. In the waking state of Jivas the Lord is specially preset wee 


in the right eye to direct external perception. : 
Jagarite aksyddisu svisesena sannihite bhaveti. on 


TTR SraaThay ARI aha wae | 


(M,. Ait. Up. C.). The Lord is presen in ons obec da, a 


heart. The Jiva pervades the different parts of his body — 


with the attribute of his illuminating conseiowsness only 
‘ (See BS. H. 3. 26). 
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Then, when the Jiva, about to be released from bondage, 
gets near the Lord in the heart, the tip of the Jiva’s heart is 
lighted up by the Lord and thro’ the route thus brightened the 
Lord takes the Jiva with him and goes out of the body either 
thro’ the eve or the aperture in the skull or thro’ the ear 
according as the enlightened Jiva is eligible to stay in the 
worlds of the Sun or of Brahma or the Lord Himself or of other 
deities as the case may be, before finally going to the world of 
Moka. 


The deity of chief breath (Mukhya Prana) follows the Lord 
when He goes out of the body. The other deities of the senses 
follow Him. The Lord leaves the body (which He has been 
sustaining for the Jiva) taking with Him the Jivatman (Savijitano 
bhaveri} and riding him (viji@nam anvavakramati). The 
presiding deities of the Jiva’s knowledge (Brahma) and works 
(Garuda) and of his intrinsic fitness or Svariipayogyata (and 
the goddess Sri) also accompany the Lord. 


Tt will thus be seen that according to Madhava’s interpre- 
tation of the Sarira Brahmana, the entire process of utkranti of 
the Jiva fit for M>ksa is dominated by the Lord’s leading role, 
the Jiva being passively led. It is the Lord who is described as 
the Caksusa-Purusa. The ekibhava spoken of is not the 
unification or merger of the Jiva with Brahman or the embodied 
self with its own pure self as made out by Sankara, but the 
unification of the self with its cwn basic presence in the heart 
and the unification of the Lord's Form in the right-eye with His 
own Form in the heart. Sankara explains that the word Vijilana 
in Brh. Up 1V. 4. refers to the hazy sort of comprehension as 


one has in the dream state and not true vivid knowledge. It is 
this hazy sort of knowledge in the form of impressions 
(sathskaras) that the Jivatman takes with him when he leaves 
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the body. Dr. Radhakrishnan takes a different view and 
translates Sa vijidno bhavati as “he becomes one with intelli- 
gence’ and the next sentence as “Sa vijfidnam anvavaks Gmati”’ 
as “what has intelligence departs with him’ - - probably meaning 
the Lingadeha. Madhya is in a position to take vijiiana in its 
undiluted sense of the individual self himself, on the authority 
of the Kanva recension of Brh. UP. (L11.7.22) which is 
corroborated by its counterpart “Atman” in the Madbyandina 
text. He is not, therefore, obliged to dilute the meaning of 
the word Vijfiana as Sankara has been obliged to do, by viewing 
the-entire recital as dealing exclusively with the exit of the 
Jivatman alone without giving the rightful place to the Supreme 
Lord in master-minding the whole process of the Utkranti of 
the enlightened Jiva on the road to Moksga, We have already 
seen that irrespective of whether the exit of the Jiva i is during a 
death in the natural course leading to a rebirth or final death 
leading to Moksa, the Lord remains in command. 1t needs no 
repetition that Madhva’s approach to the career of the Jiva in 
all its stages, from the beginning to the end, is in full conformity 
with the primacy of the Lord as the central subject of the 
philosophy of the Vedanta. Dislodge Him altogether or shelve 


Him to a secondary’place and you will have a Brahma- a 


Mimamsa without Brahman-like the staging ot Hage without 
the Prince Denmark. 


IV. 4-4 describes how the Lord arranges the exit of the 
Jiva from his body, on his way to Mokga, with a couple of 
illustrations. A caterpillar reachs the end of the blade of grass 
he has settled on and gets a foothold on another blade and then ae 
draws itself up after relinquishing its hold on the former blade) _ 


Similarly the Lord endows the Jiva with saving knowledge, - 
puts an end to his beginningless ignorance (avidyam gamayitras: 


and throws off the Jiva’s physical body (idem Sariram nikatya) 
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and reaches to the Jiva’s subtle form (svartipadeha) and draws 
Himself up from the fallen body, Or, like a goldsmith who 
melts cown gold-ore, refines it and makes new and newer 
things out of it, the Lord burns up the beginningless dross of 
Avidya. kama and karma of Jivas, in the fire of His power® 
and gives them new forms‘ according to their fitness, such as 
of a Brahma, a Prajapati (Rudra), Pitr, Gandharva, etc. 


The illustration of the goldsmith brings out two points that 
prior to the refinement by the goldsmith the gold-ore has only 
the potentia! firincss.to be pure gold. Inthe same way, the Jivas 
too have their own potential fitness to be released by the 
removal of their beginningless dross of Avidyd etc.5 Bur this 
cannot be-done by themselves. It is only God who can do it for 


3. tem sa blagavdn visnul jivasvaruasya yan malam 
avidyakamayarmadyam aimdgnau nasya sarvakrt. 
Svecchaya kurute tasya tadyogyam tasya muktigam, 
Pitrjivasya pitryam sa gandharvam tasya caiva hi. 
Brahmano braimamaveti nitydnandasva rupakam. 


wg a aaareay: SemOeT THe | 
aeereraeare ATH ATT Baa | 
aaa Fea ay aa ae afar | 
fagsara fee a aresa cea 3a fe | 
AEM aera eaaeeae re | 
4. Purvananubhitatvat navaturam abhavii. (M) 
FaaAoaa ae Fale | 
5. Piivum tu yogyctamatram dvijatvam bélake yathd. (M) 


qa 9g aaa fea aes aT | 


(M) 
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them. The second point is that the goldsmith subjects the ore 
to a process of purification. The Lord then is the goldsmith 
and the Jiva whose Avidya has to be removed is the ore, The 
ore does not melt itself into refined gold: \t submits passively to 
the goldsmith initiative. This gives the whole case away for the 
doctrine of oneness between the Brahman and the Jiva who is 
to attain release- In the light of this obvious finding, the 
subsequent description in 1V. 4.6 - “His Pranas do not go owt 
of him. Being Brahman he attains Brahman” bas to be 
understood in the sense that Jiva duly qualified to attain 
Moksa, having become brimful of the thought of Brahman and 
attuned his desires to the will of Lord (dtmakamol, dptckdmak) 
reaches Brahman (brahmapyeti). The transitive verbs ‘apyeri” 
and ‘samasnute’ cannot be explained in terms of an identity 
relation. On the theory of oneness, the proper wording would 
be Brakmaiva san Brahma vijanati. (Being Brahman he comes 
to know he is Brahman). There is no propriety in saying he 
reaches (apyeti) Brahman. Even the necklace round one’s own 


neck which the wearer has forgotten and goes about searching ae 


for it, is said to be ‘found’ and not ‘obtained’ (praptem). Take 
the analogy of a Prince brought up among shepherds im ingeranee 


of his princely identity. Coming to know of it later. the persom 


would only say to himself ‘I know now that I am the Prince’ > ; 
but not ‘I now join the Prince (apyemi). oe 


IV. 4.5. extols the Lord’s Majesty as beyond an finite 


understanding. He is far (seh) and near (ayem) all- pervasive — 
(atma) of infinite attributes (brahma)® of superabuadant ae 


intelligence (vijfidnamayah). But intelligence a 7 


6. Note that M. gives separate meanings and significance este? 


the string of words Sa v@ ayam dima brahma etc. . Doni 
others pass over without much attention. 
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derived trom Vijhdnatativa (@vjifanamayad), Then follow a 
series of positive-cum-negative descriptions of the Lord. He is 
(Menomeye) the source of all thought but his thought is not 4 
product of monastettva (emanomayat). He is Prdyamaya (all. 
energy) but bis energy ix not derived from Ahamkarikdprana, 
therefore He is also aprinamaya. The string of negatives 
has to be construed on these lines. The suffix mae applied 
to His attributes are all of them to be understood in the 
sense of superabundance or their constituting the esser tial 
nature of Brabman’s Svaripeo.? As the seer of all, He is 
Coksurmava, as indeperdent bearer of all He is Srotramaya, 
As the bearer of all He is Prihvimaya ; but he is not of the 
earth, earthy (aprrivimeyat), He is space as He provides room 
for objects to abide in (Akasamayah).8 He is Kimamaya as he 
desires to create and sustain the world by His own nature He 
is antagonistic to al] evil and therefore ‘Krodhamaya’ but his 
anger is unlike ours (akrodhamaya). He is Dharmamaya 
baving infinite bliss. knowledge and other attributes (dharma), 
but He bas no material attributes (adharmamayah). He is ‘that’ 
(tat) as He is the same now as before. He is *Yat’- being the 
same inside beings as well as outside of all. He is ‘etat’ as 
He is the same infinite now and forever. He causes Jivas to do 
things according to His will in conformity with their deserts. 
The Lord being possessed of such a nature, ihe Jiva does what 
the Lord impels him to do in keeping with his deserts. Hence 
they say the Jiva follows the Lord's will (Kamayamanah). 


an mre penton aeneanet 


7, Pradhanye ca moyal proktah svdtantrye ca yatto bhavet. 
~ 
ores % wae Me: SA A HAT | 


&. Avekasaprabdétvat akasamaya iryvie. 


waerasegard areas gaa | 
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Incidentally describing the fot of the tranewigrating sett. 
Vajfiavalkya says ~ attracted by the desires for eartily anef 
heavenly rewards the Jiva performs variows Kamyakarmex aad 


reaping their fruits comes back again ts de cw, Such os the fate 
of the desire — bound (kamayamaéna), 


Then follows (IV. 4.6) the description of the enlightemed Siva 
ripe for Moksa, (Atha ukamayamangh). He has leoret wo 
attune his wishes to Lord's will (a-kamah), He has ne gawortiey 
wishes. (niskamah) Even in respect of worthy desites his wihes 
are attuned to the Lord’s (akdmamavah}, He has realwed tis 
chief objective in life (a4ptakamah). His sole object of desizve « 
the Lord (atmakaémah) The vital airs of such persom do sot 
depart from him in Mukti i.e. to say, he is not subject to death 
thereafter and therefore his Pranas do not depart from bess, 


This is a very meaningful explanation of a much disputed txt 
in the Upanisads. 


The next mantra (1V. 4. 7) accordingly poimts out that the 
Mukta enters into Para Brahman in Mahapralaya {passively} 
and coming out of the state of Pralaya he is again im active 
communion with the Lord. (atra brahme samusnate). He bas . 
transcended death once for all. The mortal so far (paievame 
martyah) now (atha) becomes immortal (amrte btavat??. : 


The concluding part of IV. 4.7 makes it clear that the 
Mukta does nor attain any parity of status with the Lord after = 
becoming released. We have already shown the implications of aa 


the two illustrations of the caterpillar and the goldswith 
which make clear the leading role of the Lord Himself ts help 
ing the Jiva to attain Moksa. 


The remaining portion of the Brahmaga contains a number ie 


? verses bearing on different aspects of the Lord's Majesty such ; 
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as the integration of His countless attributes with His Being, 
the five forms and colors of the Lord's manifestations, the im- 
portance of acquiring knowledge of the Lord Acre and now, the 
duty of the enlightened one to spread and propagate true 
knowledge and be ready to counteract the spread of false 
knowledge (vidya). The eloquent praise of the Lord® as the 
Lord of all, Master of All, who neither waxes thro’ karma, 
por wanes without it- the great embankment which holds 
together the world and whose supplicants in the enjoyment of 
their joy in Mokga, released souls are (IV. 4. 22), and the re- 
sounding words : Esa nityo mahima Brahmanasya-“Such is the 
Majesty of the Lord as we know Him from the Vedas”!° leave 
absolutely no room for doubt that the Lord’s Majesty (mahima) 
is indeed the central theme of the Sarira - Brahmana. 14 

“eens snpsnmrscsssaenaaannae area 


Y, Sarvasya vest scrvesyefarch scrvasyadhiptit na sadhuna 


karmané bhiiyan no evasadhund kanlyan UV. 4. 22) 
aaa ae aga: aaenfesa: a agar FAT WAL 
a vareargal Salar | 


10. Vedakkyabrahmandnyatvad visnuh brahmana ucyate. (M) 


PTAA: AE SAC | 

il. The next two Brahmenas are the Maitreyi Brahmana 
(IV. 5. 1-15) and the Vaméa Brahmana giving the list of 
teachers of Brabmavidya (IV. 6.). The present Maitreyi 
Brahmana is more or less identical in content with its frst 
version given in IJ. 4, 1-14 already dealt with. One very 
important passage in the second version is Avindsi va are 
ayam Gtma onucchittidharmad (IV. 5.14) which has been 
discussed by me under II. 4. 


wn ) aw 


ADHYAYA V 


The fifth and the sixth Adhyay4s of the Brhadaranyake 
Upanigad deal with ancillary meditations connected with the 
various Vidyas propounded in the first four Adhyayas. The 
presence of a Vaméa Brahmana (List of Teachers) at the end of 
Adhyaya IV is taken by some modern scholars to establish that 
originally the Brh. Up. was concluded here and that the two 
succeeding Adhyayas were a later addition, Curiously enowgh. 
the last Adhyaya too has its own Vaméa Brahmana at the enc. 
Traditionally also the last two Adhyayas are regarded as 
Parisistas (or Sesabhiita). 


BRAHMANA - I (V1). 


This Brahmana arises by way of clarifying a doubtful 
position whether there is any mutual difference in the Five 
Forms and colors of the Supreme Brahman present in Hita— 


nadis as referred to in Brh. Up. 1V.4.9. This is set at rest here val é 
by reaffirming the truth indicated in passing in 1V.4.20 with Be 
clear enunciation that all Forms and manifestations of the 


Supreme Lord-such as Antaryamj forms in the hearts. of a 


countless beings and in the elements of nature and the Viva 
Taijasa, Prajfia and other Forms controlling the daily life and | 

States of the persons ~ and above all the various Avatara Forms < me 

of the Lord are all of them equally and uniformly infinite in - a Pay? 
the power and potency of their attributes. The source-Form =~ 


(mulardpa) of the Lord is infinite (ptirram) in all its attributes. 

So too are Its manifested Forms such as the Avatats celebrated 
in the Srutis and Smgtis. From that infinite Being: (adah) thik. 
(idum) infinite being emerges (wdacyate). When the F095 ae 
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Form takes back or absorbs within iteelf (adda) the Manifested 
Forms, 4 remains the same infinite (pérqemera avasisyate). 
The priority or posteriority in time and place between their 
coming t¢ De perceived by others makes no difference to their 
infinitede of content or theit absolete identity of being. 
Ne dese - kblos@eeorth pit pewreapervram katham cana (M) 
This x ome of the great mysteries of the Divine Nature, 
Therein. fies the fulliimext of Theistic doctrine of the ontologi- 
cal relation between the Deity and its manifestations on the one 
hand ami the countless attributes of Divinity to the Deity 
tteelf. Centuries ago the Upanisads said the last word on the 
veeerges ae aaa fez | 
(Brh. Up. IV. 4. 19 — 20) 
Yadeveha todamutra yadamutra tadanviha. 
Mrrvok sa mrtrum geecketi ya the n@neva pasyati. 
Bae YT aT AE | 
ga. 3 Fy weld 4 Ze aa Ted | 
(Katha. Up. If. 1. 10). 
Christien and Islamic theology are still feeling their way 
towards an unequivocal acceptance of this uruth.? Credit goes 
i. C&. *Adherents of Trinitarian religions persuade themselves 
by a jegglery of worcs that they believe in One God and 
the best that bas beer said on the subject is that it is a 
mystery of which no rational explanation is possible”. 
S. Radhekrishnan, fastern Religions and Western Thought, 
1946, p. 343. 
“At present Cyristanity is still encumbered with its Trini- 
ae and caeiones: superstrctures,” from - ‘/mpor - 
tance Of Dvaita for the Christain West’ article published by 
L. Stafford Betty, California in Dr. B. N. K. Sharma's 7h 
Birthday Com. Volume Bombay 1979. 


aS See PRM ES RMI ee 


_ LLC LTE ANELTTL LLNS 5K NA TEEE NECN CNN EI Het NNN NUS SG 
RN yt oS eee tegen Ry ne 
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to Madhva for discovering the focus classices of Goin great 
doctrine of Theitm in the body of the Upenigads aud the 
S&tras and given it renewed currency and its place of tomer 
in the philosophy of the Vedanta. 


Sankara interprets the word odoh in this mantra as the 
uncenditioned Brahman and idam as the conditioned (by aturi- 
butes of creatorship, etc.). Bet he is not prepared to scoopt 
the conditioned and the uncorditioned Brahman to be mest 
in the same sense tho’ the Sruti says so : Piirnom adah pairsem 
idam without reservations. His view i thar by rescinding the 
conditioned aspect by true knowledge the conditioned comes to 
be recognised as the unconditioned and the infinite. Ths 
reduces the two plain categorical propositions of the Upanizad 
“That is infinite; This is infinite” — into a single proposition - 
viz. that the “That” (adah) alone is all the while and im strict 
truth the infinite (purnam) not the idam {this} aise as sece. fs 
other words, the position of the Upanigad would be ‘Purpame 
adah’ - only; ‘not Purnam idam’ 2s well; Im Samkara's 


Philosophy, to be conditioned is a mark of finimde 
(paricchinnatvam) What is ‘paricchinna’ js apérne {finite}. 


limited. As we all know paricchinnatram in his philosophy & : 


one of the grounds (premise) of mithydrvam (urreality) - of the _ a 
world (cf. Vimatam mithyé drévatvat jadatvat, paricchinmansie 2A ge 2 


Suktiriipyavat). 


Dr. Radhakrishnan holds that Pirgent idem refers. to. ‘he Meats ore 
manifested world presided over by the Persozal lett eae 
(Principal Upanisads p. 289). He writes ~ “While this world is. ete 
infinite, it has its roots in the Absolute”. Certainly, thewerld 
has its roots in Brahman. But can it be styled “infimite” om 
that account? The Professor says: “the manifested world does 
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not take awas from the fulness or integrity of the Absolute’ 
(hid) All Chis merely hides the naked truth that the manifes. 
wed workd as sweh ye not infinite, Wehave already seen under 
Beh Ce ON. 4. 8) that Satkarca regards the manifested world 
ns drive What ie drtam cannot possibly be piirsam. These 
philecphical difficulties show that we cannot get away with 
she interpretation of idam in the mantra Pirgamadah pargam- 
idom in the vemee of @ conditioned Brahman and the manifested 
world. The posifrom i¢ not improved in Svami Krish.dnanda’s 
Tr of Brh Up (Divene Life Society, Rishikesh), The 
interpretation of odah and idam given by Madhva suffers 
from te euch difficulties and has much to commend it. 
The Brdhmanma goes on to describe the Supreme Brahman 
with the words Om kham hrahma, kham Pardgam and vdyuram 


bas. 


Sahkara takes these ac referring to the Pratikopasana of 
Ombaira and takes the first kham in the sense of non-elemental 
Akdie (noramatmakétc) and the second one (vdyuram kham) as 
c‘emental Ataia (ether) ~ where the wind abides and blows. 


Madhws does not subscribe to Safkara’s definition of 
what constitutes Pratikopasan4. To him there is no place for 
any sort of superposition of the idea of Brahman on a Pratika 
(symbo!) in any of the Upasanas taught in the Upanigads. 
Brehmophsana to Madhva is actual Updsana of the Supreme 
Brahman who (as immanent in all finite reality) is also present 
in any given Pratika. However, the present context, according 
to Madhva, is nor one of Pratikopasana. It is a direct Up4sana 
of Brahman as om kham brahma, kham pirnam and vayuram 
kham. Ail these words denote Brahman directly. “Om” ex- 
presses the meaning that the Supreme Brahman is possessed of 
infinite attributes - for infinite are the attributes woven into jts 
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being : O10h sarvagund yasmad asmin om Viggur ucyee® Te we 
eternal, beginningless (plrdgam), aipervasive Voraama), offwi- 
gence (prokasdtmakam). Mt is of aii-pliesat essence home 
and gives delight to Viyu (Mukhya Praga) Vadye vat idare 
(Vayuram), It may be useful to recall here that Vayu kas been 
described in Brh, Up. I. 2. 1 as the child (hal) wthered to the 
Lord (Pranas sthiind). We ale find the word ‘rant est im 
Brh. Up. V.12 in the sense of giving delight * whlch semis 
weight to Madhva’s interpretation of Vaywrom, Sere, a 
“giving delight to Vayu’. 

The Brahmana concludes by saying that the kaowers of 
Brahman call it “Veda” - not only became Brabecan ix of the 
essence of knowledge (from Vid) but also because & it 
only with the help and grace of the Flawless One (a) - viz. 
Brahman that one knows what is worth knowing in fife. 


Vedo’ yam Brahman4é viduh. veda u anena ena pad 


Veditasyaan$ 
2. Cf. Otatvavact hyonkaro Vaktyasau tadgunotatam. 
Raa aa aaa AGUA | ines 
(M. Anurydkiyamei 
3. Prano vai ‘ram’ prane khalvimani bhitani ramante. 
gion a ‘eq’ ont afeamia qarha Td | 


4 Aare agieaory | 


Madhva reads an additional ena after anena in the wat: 


while Satara reads Vedainena yadveditarvem’. In ore 
Madhva’s interpretation ena is the instrumental singular of 
‘a’ the name of Supreme Lord, as given in ‘A’ itd Araima® 


(AA 11.3.8) meaning ‘flawless’ - based on one of the theee m ! <@ 
meanings of the negative: Amdnondh pratizedhavacame™. ea gee 


Pdn 1.4.57) Cf. also : 


‘a’ ef& aa | Sarat: aR | 


138 MADHV.A'S BRHADARANYAKA BHASYA 


BRARM 4S 4 ¥ 23-3 - 
ethact and right Hime for ail mankind with the help of a 
purebte of the Devas. men and Asuras secking inttruction from 

They arr sil giwen 2 vingle syllable ‘da’ by way of such 
textractiog whee they approach Prajipati severally. 

The Devas find themselves instructed to practise self- 
contre] ard restreie their pride of power anc strength. The 
men fee’ iectracted to practise charity and give up greed and 
avatice. The Asuras feel themselves instructed to be 
commpessicadee and cease taking pride and delight in the use of 
bewre force on others. Viewed in a more comprehensive sense 
the three virtues of dama daéaa and dard are worthy of being 
cvactised is ef! classes of thinking men, The Upanisad adds 
the: Natere berself coussels the practice of these redeeming 
settwes. thro the echoes of thuncer rescunding with the sounds 
at Ga. Ha ‘This deep socic-ethical message to humanity 
cosweryed thromgh the remblings of thunder 4Fears testimony to 
the s2txrars tdcals and lofty imagination of the great seers and 
Ecahmavaidies of ancient India. 


‘ame deciaaeliee Akaro any bh @vaciruddh @vaci). Tasmat par- 
wtan ré'pagugal rad: sarvasastusvabha vaviruddhasvabhavam, 
nolan zm pirragumam ‘tarvajirajadebhyo anyat ajnana- 
duikknéipotvaparatantryotpaitindiadisarvadosavarjitam 
~ ghemassa * A’ tabdarthok. 

(M. AA. Bhdsya II. 3.8) 


serena «| aA IReareRoraitag- 
cultichioanies may 1 ee WATT OSHA , 
“ > 22 r waz ataa Eric i 


(M. AA. C II. 2.5) 
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BRAHMANA V. 3: 


This Brahmana teaches the Upasand of the Lord a« 
“Hrdayam™. The Lord is to be meditated upon as “Fig-da-pa* 
in the sense that He takes for Himssif (47) His share of the 
oblations in sacrifices (see Gita 1X24). He gives knowledge 
(d@) and leads the Jivas to their deliverance (ya-payeri). 


BRAHMANA V. 4: 


This Brahmana tells us that the Lord is to be muadttated 
upon as ‘Tat’ (all-pervasive) because He remaias uaiformly the 
same now, in the past and in the future. He mansfests 
Himself as Sat (Vasudeva). 


BRAHMANA V. §.1-4 


The subject of the meditation on the ‘Lord 2s Satyam = 
continued here It is enjoined thet the Lord sheeld be 
meditated upon as present in the solar orb as Aditya” 
receiving the oblations in sacrifices and as present in the right 
eye of Jivas. He is here called by the name “Apah"!-the af- 
protecting Vasudeva. He creates Brahm& in the beginning : . 
and Brahma creates the other Devas. They all worship the — 
Satyam-Vasudeva. The name ‘Satya’ has three syllables - “set” 


*t? and ‘ya’. The first and the last syllables form ‘Satya’. The r 


1. ‘Apah’ cannot refer to the primeval waters here as Seakara + eee i 
understands it. For the waters being themselves crested 


cannot have existed as such in Mahapralaya. Nor cam aped 


be construed here in the sense of their prote-form a8” 


undifferentiated. For they could not have created the 


Supreme Lord ‘Satya’ as stated in the text. This “Satya Pag 
cannot be taken inthe sense of the Four-faced Brahrd ee 
because the jatter’s creation by Brahman is actos AS 


mentioned in the text. 
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middle ome (1) is purely euphonic and has no didtinet meaning, 
+Sq2° means destroyer of ignorance (from ‘sad'-to disintegrat 


and ‘yh signifies heading to deliverance. 


These two forms of the Lord Vasudeva as Satyam in the 
soter orth amd in the right eye of Jivas rest in each other, Th® 
Lord in the wlar orb rests in the right eye thro’ His rays. 
These reys in the eye of the Jivas enable them to perceive 
things end extend the vision as far as the solar orbs The Lord’s 
presence in the right eye is to be known from the fact that when 
He decides to feewe the Fiva’s body making His exit thro’ the 
eve. the Fiva will not be in a position to perceive the rays of the 
Ses (which the Lord withdraws from his sight) and he will be 
woring or ly the bare solar disc. This is a sign of bis impending 
Seath - which may take place instantly or within seven days”. 


Ts facilitate the meditation of the two Forms of the Lord 
Vawsdeva (satyam) in the solar orb and in the right eye, the 
Bribmen: specifies their respective libs and their secret 
newen The Lord’: head in the solar orb ard in the right eye 
of ivan ban the name of (the Vyaortt) bhah, which means the 
protecting ome The right arm is called ‘bhu’ - the source of 


2 Yaderkramisyen bhavati Suddhamevaitanmagdalam pasyatt, 
nainamete ralmayakh pratydyants. (V.5-2). 


aipaker, eA ago, THA, FRA TA: 
TTA 


aon . a@sya prottyante hi ratmayah. 
alias niyomenaiza kesahett snptabhirdinaiba. (M4) 


- ~ agen opera fe ream: | 
exit Ooitia teeten ont: Br 11 


ow mer Ce atin ere 
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creation and the left arm is called ‘val’ the worce of estruc- 
tion? (of the world) The right foot is called rd the qhoer of 
the svarfipananda of Jivas in Mokga and the eh tot ae tee 
bestower of knowledge is called ‘var’, The Lord's teat & 
spoken of as the protector because the Lord protects the comis 
with His gracious look and words of vavine Emewledge ond 
the organs of sight and speech are located ini the bead. 

The secret name (Upanigad) of the Lord present se the 
right eye of Sivas is ‘aham’ meaning the wsdicadaiple 
(a-heyamy*. It is not correct to hold that this name “ohare” 
the name of the self (pratyazdiman). For the Upaniead bat 
described the head, arms and feet of this Being in the right ope 
(akgisthapuruzah) But the Jivatman has so seperste head. 
arms and feet in his right eye. It is the Fivatmes's form 
located in the heart that comes to be present in 2 speciad 
manner in the right eye in the waking state. Ané the secret 
name of the Lord in the solar ord (for rediaticn) is *serar” 
which means ‘shining brightly’ of illuminatirg the whole werkt 


(prakasanat). One who knows the Lord in thin way met ees 
meditates on Him is released from his sine oak EME Lae 


(safijahati) the evil influences of Kali. 


3. ‘Bhi’ sattayam. Satta ca roksanaripatca. “acquaint cate 
‘nagta’ ityarthe ‘gata’ iti pravogar. — “al poe 


ityuktah. a i 
‘Paarl | AM 4 aR | sdinionk: es a oa 
gers ‘ne’ ot seta | Perea ‘a 


4. For this meaning of “aham" as explainec by ted aoe 7 
also the earlier context (/.4.1%), Safkara sso agrees SRRE 
the form “aham” is derived {rom the root Ad-to sbandow 


*‘Aham iti  pratyagdtmabhitateds. Pirvavet: 


JahBtekca (riipam) - Brh. Up. (V. $. 4) He leans te gee ee aS 


‘4’ - unexplained. 
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BRAHMANA UB: 

After expleining the opdeank of the Lord as preeent in the 
wlar oth and one's right eye, the Upanigad now prescribes 
His meditation ws being present in the heart of the upAsaka, 
The Lord in the beart jn te be wcditated upon as Manomaya ~ 
of the peture and essence of supreme Knowledge (mahdjhdndt- 
makeY, He is the “Puru- ga" endowed with the six sovereign 
attributes (pirne - sedgunah). He is ‘satya’ - full of auspicious 
attributes (xed - guna). He is transcendental effulgence (bh46). 
His mensure in the heart of man is that of a grain of rice or 
barley. He rules all and is the prime mover (ana) of all other 
deities invested with limited rulership of different sectors and 


Fle contrets all. 


BRAHMANA V7: 
The meditation of the Lord as ‘Vidyut’ is taught here. He 


is Vidyut - who knows all. Vidandt (from ‘vid’ to know), also 


because He sunders (from ‘do’ to cut off) our fontal igno- 
rance completely (0/). He removes the sins of those who know 
this and meditate on Him as “Vidyut” and enable them to 
realise Him (Vidvori ’ &tmanam vedayati antargltanic). 


1. As already indicated in earlier contexts, the suffix maya 
added to the Lord’s attributes signifies their superabun- 
dance (précurya) or their constituting His essential being 
(tadatmyo) The reference simply as bhdh explained by 
Satkara as bhah ova svaripam vasya (who is of the nature 
of light) should make it clear that Mano - maya also will 
have to be taken in a similar way. The five forms of 
Brahman 2: @nnamaya, pranamaye, manomaya, viffidna- 
maya and Gkendamaya taught in the Taitt, Up. have all 
been explained by Madhva in the same sense of superabun- 
dance and pradhanya. 


TW eA nF Ma NAA OHS 
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BRAHMANA V.%: 


This VidyA is a meditation on Saraevatl the presidneg deity 
of all speech and Vidy4s. She is to be meditated wpon im the 
form of a cow with four udders -the deities of Wwiewebra, 
Vayatkara, Hantakéra and Svadhakara.! The gods wtbsiat om 
the first two udders, men on Hantakhra and the Pers om 
Svadhakara. Her Lord (Vrgabho) is Mukhya Praga and Bedre 
the presiding deity of the mind is her calf, 

BRAHMANA V.9: 


This is a meditation on the Supreme Lord as “Valéivanara” 
and not on the gastric fire or the fire-god. The Supreme teiag 
present in the gastric fire and Agni makes it possible for gastric 
fire and the fire - god to digest the food caten. Tie tera: 
Vaisvanara as applied to the Lord is explained by Madbva as a 
compound of Vaisva and anarah. The Lord is “Vaiéva" pos- 
sessor of all attributes. He is never subject to any of the four 
kinds of loss or destruction of personality? (4 samyak na ripatet, 
His praises are being sung constantly by Mukhya Praga. ie. 


sound can be heard by closing one’s ears and listening to #.* us on 
But when the Lord is about to depart from the body of thesomf 
this sound ceases to be heard any more. That js a sign of deat pe ees 


coming. 


1. Different ‘hail - words’ used in the sacrifice. such as. re ee 


Svadha, Vasaf, ete. 


2.  Anityatvam dehahéanih dukthapityiiingivectl Néjeleane 
vidhah proktah.ecseccecees (M. GT. £. } ee 


afraed eet: Sooner l 
araargfaa: tras oe 


3. Sankara takes it to be the sound produced by gastric fire . mee 


when food is being digested. 
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BRAHMANA VV: 

This Brahmana deals with the topic of the Jiva’s exit from 
the body already referred to in Adhydya IV and gives some 
details about the route traversed and the guides on the way. 
When the Jiva departs from the werld, he first reaches Pravaha 
Vayu! who opens out for him like the hole of a chariot wheel 
for his upward journey. He then finally reaches Aditya after 
going thro’ Ahar and others who make for him a hole like the 
one in a musical instrament. Going up through it he comes to 
the Moon's world and thro’ Vaiévanara and others comes to 
Mukhya - Prana and then finally to the world of Brahma which 
is beyond sorrow, beyond frost - viz. the world of Caturmukha- 
Brahma where he tarries till Brahma himself attain Mokgsa.5 


BRAHMANA V.12: 

This Brahmana prescribes a meditation of the Supreme 
Brahman to be practised by Jfianins when they are in prolonged 
ailment which makes it impossible for them to carry out the 
active round of spiritual sadhanas as in normal health. By 
its very nature, then, the upasana prescribed here is intended 
for advanced Jianins only, in the circumstances indicated. It 
cannot, therefore, be turned into a cheap alternative to one’s 
duly recognised codes of spiritual Sadhapas and obligations for 


all and sundry 

The trve Jfianin in acute illness need not indulge in 
remorse and self-pity. He will do well to meditate on his 
illness itself as a form of Tapas sent by the Lord to cleanse him 
of his karma. He shal! think of his dead body being carried to 


4. Called Ativahika in BS. 1V.3.4. 
5. Mundaka Up 11.2.6. 
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the cremation ground asa holy pilgrimage that he will be 
making to the forest as a Vanaprastha and visualise the actual 
cremation of his own body, as a Paficagnitapas, to reach 
the Lord. 


It is not to be construed from this that Jfianins shoeid 
take to this upasana only when they are hopelessly Ut. They 
should condition themselves to look upon illness when # comes 
upon as a God-sent form of involuntary penance to cleanse 
them to be carried out cheerfully, as His pleasure, Bat so 
penance performed without the true knowledge of the Lord’s 
Majesty will be of any use. 


There can be little doubt that this sort of upasama 
presupposes the highest sense of spiritual commitment of 
oneself to the Lord’s Will to look calmly upon the various 
Stages of one’s own death and dying in the past or the presext” 
life as a Tapasya and a test of faith sent down by God 
Himself. 

Sankara regards this Brahmana asa piece of general advice 
that sickness and suffering must be endured without chafing 
under them, Madhva’s interpretation shows how even sickness 
and suffering can be snblimated as a sadhana towards God- 
consciousness and realisation. 


BRAHMANA V.13: : 
This Vidya is concerned with the intimate sebelah _ 


between Vayu and Hiranyagarbha in the part played by them 


in maintaining the lives of creatures in health and happiness, — 


by their mutual interpenetration in the body. They should iis, 


accordingly be meditated upon as such. 


The Brahmana opens by saying - some look upon the Fours 
faced Brahma the presiding deity of food or matter capi 
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ot epceding om ane deity ov principle other than the 
Supreme Bechmes, iy accommplvching bis tack of giving nowrish- 
mwa te cremures Orhers similarly hold that the deity of 
wits! energy. Prine, keep creatures in happiness without 
depending om amy other save the Supreme Lord’. The 
rébmans points out these views are rot correct. (Tan na 
tart hei}. 

The truth i that these two deities have to interpenetrate 
em mher lorjpenydemupravister) in orderto be able to keep 
ctestures siive and happy. For, without the presence of Prana, 
inod cannen be digested and will become putrid and without 
ind etetgy in the body will dry op. Hence the two deities 
tutes into cock other ichadhabhiyam bhit:d) and making them- 
selves properly established (poramatam goucchatah) to maintain 
the bady alive and happy 

Jo # question? a to which one of these two deities is to 
be taken to benefit more particularly® by this arrangement, the 


Se ari Perce nana Ns ALPE E I AS BOO + ePBEAS oF see REIT, 


1. This key to the understanding of the words (Annam brahma 
itpche thu ia wpplied by Kaghavendra Tirtha in his 


Khondartha : 
Arndbhimant caturmubhabrahma svwukarye bhagavadanyana- 
peek pa ityche thu. 

wntead sipomm email ananaaing PA are: | 
fin atly in the case of 
Pr ane her ohmer ’ ahurcke. 

A ReOETS | 


2 Kasteanayorekadl abhhy am bhitvs paramatam gacchatl 7, 
(Vt?) 


wrmapirearah army aru ipenfa ¢ 


3, See next poge. 
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Brabmana replies that they benefit equa'ly.* Fox (ce doing of 3 
food is ‘vi’ - as all beings rest on lod (pra-+isthed} and Price is 
‘ram’ - source of happiness as all beings derive they tepyincs 
(ramantc) only on account of the presence of Proga te these 
bodies.® (Prdne hi bhitténk ramante), 


This makes it clear that Prana needs must place Moses 


garbha (annam) in himself and Vayu, in bia torn, by phact 
himself in Hitanyagarbha gives delight (hr comma) to Semmes. 


cee enti Memmeammansi abana ated endian meade ate 


3. Vayupravesena brohmayah brohmaprascicna § <agpotea 


prayojanasyoktowil —prainabbiprayamahe-brokmarape 
ranyoanyanupravesera samanyapraojanam  iexemadyar 
bhavariupamastyeva. Visesateh prayojanam espa ih 
prabravid iti sambandhah. (Kags attouee; 


Porn — mArARAgeE Bea SR 


Brahma _ nivesantyah sigan rae. rap Sree ee 


wt coment ee me 


aravenanrenta waerard) ae: | 


Merce et Se 


4, Atah prayojanam tulyam stiaiscannawibeichacx é a sae. : ny 


Ca: TAG qeaNAsaraaAr | 
5. ‘*Prdne’ iti nimittasaptami 
‘srr’ afer farftrenersit 
16 


Raye ge Sig ogee ahh 
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BRAHMANA ¥.i3 ; 


These four Brahmanas deal with the meditation on Mukhya 
Prina. Hiranyagarbha - Mukhya Prana is the Usher of the 
souls te their final poal of Mokga!. 


After prescribing the combined meditation on ‘Anna’ 
(Hiranyagarbha) and Prana (Mukhya- Vayu) the Opanigad 
now goes on to prescribe the special meditation on Mukhbya 
Prana as the Uktha or uplifter of souls to Mokga (Utthdpundd 
ukthendéma). He is also to be meditated upon as ‘Yajus’ 
because be unites them (yu/) with their true forms in release, 
He is also to be meditated upon as Séman as he deals equitably 
with those eligible for Moksa. He is ‘Kgtram’ the protector 
(tre) from injuries,° for be protects the good souls who meditate 
on him from being spiritually thwarted by Asuric influences. 
Mukbys Prana is able to do all this? because he exercises 
wuthority over the whole world, by God’s Will. 


J. Purugo manava etya brahmalokdn gamayati 


yen ara ce meee arate | 
(Brh. Up. VI. 2. 15) 


Prana is called asurapdpmaviddhah in the. 


Chan. Up. (1,2,1) 


2. Ké&lidasn derives his etymology of Kyatra (Raghuvamsa 
i] 53) from this passage. 


3. Uthdpandd ukthandmd vadyureva jagatpatib. 


warareaaray agra waeafa: | 


ADHYAYA V. ssa 
BRAHMANA  V. 14, 1%: 


This Brahmana deals with the meditation of the Supreme 


Being in and through the structugal pattern of the well - known 
Gayatri Mantra.! 


This mantra consists of three octosyllabic lines Uripada). 
The Brahmana speaks also of a fourth quarter of the Giyatri* 
Sankara thinks this refers to the Sun-god as the subject matter 
of the mantra itself (asyd abhidheyabhitam). But the weiforns 
use of the word ‘pada’ in the sense of a metrical foot® 
throughout this Brahmana shows that this fourth pads too 
must be identified with a unit of eight component clements, if 
not syllables, all of them. Madhva’s position that this fourth 
Pada is the Omkara itself with its eight organic elements of 
dy us m, nada, bindu, kala, santa and atisdnta is, thereiore, 
Serer 
1, Om Tatsavitur varenyam bhargo devasya dhimahi 
Dhiyo yo nah pracodayat, | 


SF aeafaga ory | 
watt Fae fae | 
Pat at a: orate 
2,  Athdsya etadeva turiyam daréatam padam pare realli 


AMAT wae geet aera ve ga za: | a 
(Brh. Up, Veh 3) 


J. Etadevasya gayatryat padam padab. (S. Brh Up. V. 14. ny des Ae 


VACA TIAL: Te ATE: | 


4. Caturthapddo gdyatrydl pranavas samudirilah ; (M} 
AGAal MASA: Toe: waite: | 


-MADHVA'S BRHADARANYAKA BHASYA 


tuch to be preferred’ as corresponding to the structural 
wn of the other three Padas, with their eight componen, 
ponte (of syllables) Sadkara’s view that this fourth Pada of 
dyatri is the Sun bimself standing “above the dark skies add 
wing yonder far higher than everything dark and who has 
x become visible as it were by coming into sight” is very 
perficial as it does not rise above regarding the celestial lumi- 
wy (er its presiding deity), as the object of meditation thro’ 
¢ Géyatri Mantra. It makes the least effort to demonstrate 
y @ctwel interpretation how it is not the Sun or the Moon or 
~ other terrestrial or celestial body or deity presiding over 
them which is the object of quest, prayer and meditation by the 
“‘gaoient Rsis of the Vedic and Upanisadic tradition® but the one 
~ Sepreme Lord or Brahman who indwells in all of them: 

Reo aksare parame vpoman 
pasmin dev@ adhi visve niseduh 
yestam na veda kimrcd karisyati? 
FIR FY TL 

we 4 3¢ fear siti | 


Indram mitram Varunamagnimahuratho divyah sa 
suparno garutman. 


Ekam sad vipré bahudhé vadanti ... .--+++++- (RV. i, 164.46) 


eg fos aeumfnee fea: 3 gue eT 
us az fam age safe | 
>. Abérédvasistntinsel pranavo hyas{aksaro yatah. (M) 


FER AASa AS) TETA AA: | 


6. Na tatra stryo bhati na candratadrakam. (M und. Up. ii,2.10) 
a aa al ald 4 azaRe 
Bhisodeti stiryah. (Taitt, Up. 11.8) 


aefa qa: 


(RV. i.164.39) 


a 
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Sahkara's interpretation, therefore, loses its point. For 
unless all the three padas are taken to be addressed both 
severally and collectively to the same person ao their object of 
reference (abhidheyabhiitam), it cannot be ectabliched that the 
Sun god is their ahhidheyabhitum. In the imtetest of 
ckavdkyatad, the three Padas too must be admitted to refer te 
the same abhidheya. while giving the fourth pada full tcompe to 
present it in its more comprehensive aspect-as paro-rcid@y. It 
is, therefore. necessary to agree, that in keeping with the true 
spirit and intentions of Upanisadic philosophy. that meditation 
on Gayatri and its component parts is the actual meditation on 
the Supreme Brahman present ard indwelling im the Sen’? and 
that each Pada of the Mantra has the same Sepreme Brakmar. 
for its subject matter. 

The Omkd4ra standing at the beginning of the Gayatri? 
Mantra used for meditation, can justly be termed its fourth 
Pada, with its eight component elements correspomcing 1 
their eight syllables of a Pada. While epithets like Aditya or 
Siirya may secondarily be taken to denote the minor cesties of 
those names, the Omkara. happily, is the imu/icmatle wl: 
exclusive name of the Supreme Being and of none else : : 


Om ityekaksaram brahma vydharan. i vii. 13 cae. ay? 


Tasya vacakalt pranavak. (Yora sieve a ee ‘ es 
Ta ATAB: ATT: | Be 


7, Ya dditye tisthunnadityamantare yamayati.  Yanwddity Nye ma fests aS 
veda esa te dtma antarydm! amrtab, (Bre. Ure HE ‘gan aot aa 


aq da ut 3 ayer seaat eee: | 


at ee, 


Saeed 
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Hence Madhya is on firm ground and on the right track in 
holding that the entire meditation on Gayatri is a meditation 
on the Supreme Brahman present in the Solar orb. The three 
padas of Gayatri. consisting of eight syllables each, embody 
the Lord's Majesty as presiding over the three cosmic planes of 
Adkiloka, Adhiveda and Adhyétme® with His appropriate forms 
of Vyiiha as Aniruddha. Pradyumna and Sankarsana. The 
fourth Pada represented by Orkara, with its eight compenent 
elements, denotes the Transcendental® aspect - Vasudeva- 
Form of the same Supreme Brahman which is beyond Prakrtti 
(both acetena and cetano) and three gunas of Prakrti 
{settvem, rajas and ftamas). This Transcendental Form of 
Brahman tho present in the yonder Sun is not physically 
visible. Tt is visible as it were (dadr$a iva) through the splen- 
dor of its glory radiating from the Solar orb.1° The idea is 
that the Lord’s Majesty is only partly revealed through the 


—_ 


4. Bhimvantariksam dyauh rco yajimsi s@mani prano apano 
vyana itvastaksaram. (Brh. Up. V.14, 1, 2, 3) 


wraratea a: FR ashe ar asTAN a TABATA | 

9. Etadeva turiyam darsatam padamiti dadrsaiva hyesa paro 
rajéh. (V. 14, 3.) 
wees ote and caleta cem za ee a Tar: | 


10. (Stryamandvlago visnuh) turiyam padam. Dadrsa iva 
drstaiva Tadadhinatejahpuiijusyu stryamandalasy 
a drstatvat. (M) 


(qanveen faey:) af a | zen ga ee ga | aati. 
ATTA qos eee | 
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three Padas of Gayatri.'!' The rest of it, and it is much more 
than what is revealed by the other three Padas, lies unrevealed 
to any finite understanding beyond all Prakrti (paro rajdb esa 
tapati naiva kenacana Gpyam-Brh, Up. V.14.6). This phrase pero 
raja has to be understood in 4 far higher and deeper sense 
than of “lying beyond the dark skies” - i. €. to sayin the sense 
of transcending the whole domain of Prakrti and its presiding 
deity (Sri or Cetana Prakrti). Such an interpretation alone 
will do full justice to the Lord’s absolmute transceadence ; 
Adhyupadc Sat (B.S. 1.3.8), ViSvatah paramam (Mak. N. Up. 
X1.2) Atyatisthad dasaéngalum {RV, X.90.1.4). 

Madhva arrives at this intcrpretation of Paro raja@h by 
going into the deeper meanings and nuances of the phrases - 
para rajah, tad vai tat satye pratisthitam, Caksur vai Satyam 
tadvai tat satyam bale pratistkitam, Prano vai balam (Brk. Up. 
V.14.4). 

The Cetana Prakrti is called Rajas-the shining one 
(Sobhamana). As transcending her. the Lord is pare-rajah. 


Rajas denotes also one of three gunas of Prakrti. By upelcksapa 
(extension of significance) it may refer to all the three aspects of 


Prakrti and the Lord who is above the sway of Prakrtiis pore - 
rajah. The description of being in the region far above rajak 


is significantly applied to Visnu, in one of the verses of the ye : ne 


Re Veda. 


Tattvé grnami tavasamatavyan Pag Tie tip 
Ksayantamasya raiasah pardake. (RV. VIL. 100.5) 


—___- 


17. Varnatrayatmaprakrtimat itak stiryamadale. Gupatr a a a | 
mikéam bdhve vato atah sa parorajak. (#) 


aaraaTATEAATA: AAAS | 
qorrarfaet ayer aatsa: @ wt TT: Ul 
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TTT TG: WTA | 

The Chief Abhimanicevata of Gayatri is Sri (Cit-Prakrti) 
and the secondary one is Sarasvati., Both these are established 
and stabilised in the Lord who is the fourth Pada of Gayatri - 
(Saise Gavatri ctasmin turive pade pratisthita). The three 
worlds of earth, mid-region and heaven are stabilised in Satya!? 
or the deity Sesa in whom the Lord stays (Sa-tya). Sega is the 


-* Abhimanidevata of “the eye” of the world-viz. Siirya. Sega 
finds stabiity in Balam (Mukhya) Prana. In this way, the 
-.- <Géyatri and its Abhimanidevatas are all rooted in the Paro- 


- raigk the Supreme Vasudeva, who is “Adhydtma” (Lord of all 


> Sivas." The Bradmana goes on to observe that it is beyond 
the copacity of finite understanding to comprehend the Lord’s 


Maiesty in its entirety. Even the four-faced Brahma in his 
_ -eleased state is able to comprehend only a limited measure of 
~~ guch majesty revealed by the three Padas of Gayatri. . 


Sehkarc explains ‘Paro rajal’ applied to the fourth quarter 
of Gayatri - as the yonder physical Sun. “above the dark skies”. 
This may be all right so far as the physical Sun is concerned. 


12. The term efatin Tad vai etat satye pratisthitam refers to 
the three regions : Bhimi, antariksa and dyauh and not to 
the Turlya pada which does not depend on any other 
principle. 

13. Atmanémudhikatvena Vartamanamadhyatmam. 

Adhikyarthe adhityavyeyam. 
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But as the aim of Upanigadic philosophy is to disclose the 
Supreme Being to our understanding (cf. Tut tram pusan 
apavrnu satyadharmaya drstaye (Brh, Up. VASA), Satkara’s 
interpretation falls short of the requirements of the crux of 
Upanisadic (Aupanisadam) darsanam, regarding the primacy of 
the Lord as the aupanisadah Purusah. 

The eightth paragraph of the Brahmana explains how the 
meditation of the Lord through the Gayatri is to be carried out” 
He is to be meditated upon as Ekapdd. dvipad, tripad. 
catuspad, apdd and Turtyapad ‘He is ekapadd as only a quarter 
of his majesty is revealed by the first quarter of Gayatri and so 
on in respect of the other two’ The term Catuspéd, as applied 
to the Lord of Gayatri has already been explained with refer- 
ence to the eight component elements of Omkara. Om is the 
name of the Lord possessed of infinite attributes. The etymo- 
logy of Om as the name of the Lord has been given by Madhva 
in his AV; Otatvavdci hyonkaro \aktyasau tadgunotatam.** 
Gayatri - (the Lord) is also Apdd (footless) as His majesty 
cannot be grasped in full by anyone else- ee 


Rasa aed saat aga | 


14. “Om” is that Being in whom countless attributes have been on iss 


woven into a unity. The etymology of om is from the ‘ 


root vefi or iyi - to weave - Read: 


‘Otatvavaci’ ityatra vefio va ‘iyi'tvasya va ripam. ‘a See 
pirvakatvena G — ata iti (@-tita iti) va sthite, a ade ee 4 


otatvavaciti rupam, 


Hara aA ~ at ‘saat ae 


© (Raghavendra Tirtha, © VS - Parmley eee 


TE Tae aT-sa ea (ot st eA A) me a 


Mears rz | 
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The Srikmara comciodes with 2 feveremi salvtation to the 
Lord (Wiewders) on Gayetrt. (Giventam rrdverr) represented 


BRAH WANA FTF: 


Thic Bertkemene comects of four Mantras which form the 
conctading part of the Hiaearya Upanizad. also. Satkara 
lovks apon these mentrex as a prayer made to the San god him- 
sel! by « ‘Hanakarme-sammccayavadin’ at the time of his death, 
the Sox m the fourth pada of the Gayatri -ie. to say its 
theme ( chhadhevar) | 

We keoc however. soon that this will be a very narrow 
view 46 take of the Upamigads 2s Brohmavidya and their 
technique «f Upisand It would be a retrograde step for the 
Upanigadic seere to take. to counsel meditation on minor 
deities Wie the Gos when the Aranyakas themselves had made 
it clear tha: “i i the Supreme Brahman that the Bahvrcas laud 
in the greet ukthe, (Breatisahasre), the Adhvaryus in Agni, the 
Chandogas i the Mahavrata stotra. The wise ones proclaim it 
in be present in the earth. in heaven, in the wind’ the sky, the 
waters’ bert, treet, the moon and the stars. Jn all these 


nT ~ WB P 


1. ¥o tAdnakormasamuccayavadl sa antakdle ddityam prartha- 
pati. Asti ca prasangab Gayatrydsturtyah pado hi sah, 
'Pasan’ — ttpadini «nbmant Amantronarthani — savituh. 


S. Brh up V. 45) 

n sreehepenadh a aes ofa gata | afer 4 
sem: | masaregtig: at fe a: | ‘gay’ ceordifey avanfer 
arrmmnrathy aft: | 
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beings they declare Him to be existing as Braman”. 444. Ug. 

3) amd put the clook back to Polytheiem imetend of rinkeg us 
the worship and meditation of *Ekam sof" wader tht names of 
ail the other deities, in their fullest primary commotetion. 


Yo devanam namadha cka eva RV. K. TM 


As an ardent resuscitator of the Arse traditinn of the Vedic 
weers Madhva places this concluding Bribeags of ee ¥ 
Adhyaya of the Brh. Up. also in ite proper perspective a: the 
last prayer to be made to the Supreme Lord 2s the Sarvartar- 
yami. by the good souls who have completed their Sddkanes ix 
this life. praying for the direct vision of the Lord (Yat t ripen 
kalyéyatamam tat te pasyami). and by such others whe tare 
already had a direct vision (aparoksajfana} praying wilt for the 
Lord’s abundant grace? in lifting the twin veils of Paramacché- 
dika and Svagunacchadika, to enabie them to reach fal@imes: 
of their Svariipananda in Moksa.? 


eee ~_ 


2. TatreSvarasaksatkaro nopasanamdatrera  bhavati. Nipi oe oe eee 
moksah saksatkaramatrena: kintu bhogavarprasddema itrate ‘sf : = : C 
krtopasanena saksatkarartham, praptasaksatkarenapi mobs e dl 
rtham bhagavatprarthanamkaryam. Tatprakarapradariamive ~ aS Ce 
‘hiranmayena patrena’ iti brahmanam arabkvete. Paha ern 


AAT aaa waft | at aes: ae LS 


afin; irq wnaserta qa: BNR SR, i 
ATR ATAT EARN ROTTET PTT BTA | RRA bases ass, 


Garo” eft ATTA | 


of Madhydcarya, Chap, XXHU. 


3, Regarding the nature of these two veils see my miner my : 5 — 
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For it must be harne in mind that the direct vision of the 
Lord which leads to Moksa (Mvnd. Up. 11.2.8) is not to be 
attained merely hy apasand. Nor is direct vision of God 
attainable by the cheer power of one’s own effort - unless the 
Lord Bimself is plessed to reveal Himself to the devotee.4 

The first mantra, according to Madhva, conveys that the 
Lord’s resplendent Form (vapzh) in the Sun lies hidden bebind 
the darriing orb of the Sun}. Seated there the Lord absorbs 
ipa) the waters of the rivers and the seas thro’s the solar rays 
and protects (re) the world from drought, by sending periodical 
rainfall Bence the solar orb is figuratively described in 
mystic etymology as pdtra. Unless the Lord is pleased to 
uncover Himself, the devotee cannot see Him. Hence the 
prayer “O Pirsan (endowed with the fulness of the six sovereign 
attributes) be pleased to disclose Your Form (svaripam) so 
that Your devotee who bears You® in his heart (sav yadharma)t 


may see You. 


eee 
é Poramatmaparoksvam ca tatprasddddeva, na JivaSaktyd. 
qapereg = aeererea, 1 ATaeraT | 
(M. BSB 111.2.23. See also Katha Up- i, 2, 23) 
$. Sirvamondalanamndg tu pdtrena svamukham Harih. 
Pidhdyaiva jagatsarvam pasyat yamitavikramah, (M) 


f * 
qaneeTe 4 WIN BA eft: | 
foata mraa qeraimataan: |! 

6. The word ‘Satya’ here refers to the Supreme Lord Himself. 
Safkara also says Sotyakhyum Brahma jyotirmandalena 
apihitam iva (Brh Up. C). 

7. Satyam paramaimanom hydave dhaérayatiti: satyadharma 
bhaktah. (M) 
wal Tara a4 anadifa aaa ae: | 
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The Lord is then addressed by several ther sames as the 
Unique Knower of all (ekars:) the sebduer of aff (Yama) who 
warmly accepts His devotee (Surya whom the fourfaced 
Brahma (Prajapati) attains closest among Adhikaérins.? 


The devotee now prays to the Lord to enliven (ryahe) bin 
(the devotee’s) Svaripajfiana (rasmi) and wider (roméhe} bis 
external understanding (fejah) so as to enable bin to percerve 
the auspicious Form (kalyanatamam ripem of the Lord tre} im 
all its beauty, commensurate with his own limited powers of 
understanding - as the same Form of that Person of Iafimie 
perfections (yo asau Puruesah) who is present in Mukhya Prine 
(Asau) and who bears the sectet names of “Abam” (she 
undiscardable)!° and “Asmi” (one having eternal and complete 


awareness of His own absolute existence and self<comsciowsmess 
at all times), 


The special mention of Mukbya Prana at the exd of the 
principal sentence - Yat te riipam kalyanotemam tat te paiva. 


as the special Pratika (base) of meditation of the Lord} = ee 


8. Urikrteh svabhaktasyangikrteh siryek. Sirtgemperns oh. ! 
Sie: SAPs: Fa: | ara aT! 
9, Prajdpater viSesena gamyatvat prdjépatyek. 


TAA AIT TAA MAIS: | 


10. This fact that “Aham” and “Asmi” are the twe secret names. e On Se 
of the Lord has been expressly referred to in the Srk. tp. Be a 
earlier (V.5.2-4), See also Cham. Up. IV-EHT, 12, Be. 


Brh. Up. 1.4.10. Isa. Up. 17. and M's aA (1.3.3) com, 
1], ‘Asm? nityastitamardt nityasatvera pramitervat trends! 


‘afi’ Preanfiraratara Remaeta sear ger: i 
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and abeve other Praiikas Hike Yama, Surya. ete. is due to 
the special status of Mukhya Prana as the immaculate deity 
imperviows to the evil jnftuences of the Asuric forces!®. 


Satkara has interpreted the statement |arur ani/am amrtam 
athedam bhasmantem seriram as a prayer made to the Sun-god 
at the time of death “May the vital airs in my body get merged 
io the unmortal breath. May the body end in aches.” As it is 
gnevitable that the vital airs of the body join the outer Vayu 
and the body is consigned to flames, there is no special need 
te send we @ praver to tha: effect. The purpose ofa prayer 
would be more than fulfilled by saying Vayur anilam pratigac- 
chetw. The additional y orld ‘amyricm’ after ‘Vayuh’ in the 
text serves no purpose, A» Saikara takes avila in the sense of 
outer (Sa/ 7a) Vayu it cansot be treated as amriam ‘Immortal’, 
es stated in the passage. Dr. Radbakrishnan’s translation, 
therefore, ‘May this life enter into the immortal breath’ is 
unsustainable. The two referer.ces given by Dr. Rachakrishnan 
to Brk. Up. YH.2.13 and RV. ¥ 16.3 do not qualify the word 
Vatam used there (for Vayu) by any such adjective as immortal 
{amrtam), Outer air cannot by any stretch of the imagination 
be regarded as wmmortal. ‘Immortal’ is applicable only to a 
sentient being apd not to insentient entities like outer Vayu, 
Baffled by these difficulties, Sankara has shifted the word 
amrtam from its given place in the sentence Vdyur anilam 
amrtom to the preceding sentence, to be read as So’ham asmi 
amrtam, (J am the immortal. Aham and “Asmi)-and after my 
body falls off, may the vital air in the bedy become united 


12. This fact has already been made clear in the Udgitha 
Brdhmana (Beh. Lp. 1.3). See also Chan, Up. 1,2, 7-8. 


ADHYAYA V. BRAHMANA 15 iv! 


with the outer Vayu.!9 This is taking too great a Woerty with 
the text as it is given by the Upanigad. Moreover, Vayu the 
deity has been described elsewhere in the Arh. fp. (i. $. 22) as 
“the divinity that never sets”. (anartemisd devata). The 
Upanisad, therefore, intends to convey some viable proposition 
by the particular concatenation of the words ~ Vaynr anilam 
amrtam. It is for us to find out what itcan be, Madea's 


suggestion is both helpful and contextually appropriate. The 
Mystic formula Yosau asau Purusah So'ham asmi bas proclai- 
med that the Supreme Lord abiding in‘ Asu’, the deity Vayu 
(Mukhya Prana) is “Asmi*~ one who has eternal existence 
(nityastttd) and his eternally aware of such existence of Bis 
being. An objection may be raised against this on the groead 
that as Mukhya Prana (Asu) in whom the Lord is said to abide 
(Yosau asau sthitah) is subject to disintegration of his body in 
Pralaya, how can the Lord who abides in him be taken to be 
everlasting and having an imperishable auspicious form? This 
objection it met by showing that as the detsy Vayu. in whow 
the Lord abides, is himself immoratal it follows readily that the 
Lord too must necessarily be immortal. The word 2 - milaw 
is accordingly construed in the sense of Vayn's abiding 
(nilaya) in the Lord (A).!4  Vayu’s ‘immortality’ (emrtatre) 3s, 


13. So ahamasmyamrtam iti sambhandhah. Mama omyiasye 
Satyasya Sarirapate Sarirasthah prano vayuranilam badkyam — 
vayumeva pratigacchatu. (Sankara Bra. ap. 15) 


UiseneaTa He dara: | aR aaTR Gee TS: 


STONY aTRAS ae aA OS | 


14. Adosatvat ‘A’ ityukto vayustannilayo yatak. 
Anilam tata evdsdvamrtam ceti kathyate. 


TadaSrayoapi hyamrtah kimu sdksat svayam Harih. (4) = ik hes 


See also : ‘A? ivi Brahma (A.A) 


PE eT ee 
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however, to be understood je terms of his retaining bis 
Vevtivddne endiminiched even in the state of Maha ~ Pralaya, 
ever when his physical body has been dissolved then.?5 

thall pray to Him at the time of his giving up the physical 
body as follows, “O Lord of infinite attirbutes (Om) 
and knewlege (érero). Be pleased to extend Your boundless 
grace te me {omera) taking my Sachanas into consideration”. 
As the Lord can never ‘ferger’ srything, there is no need for 
Hien 10 “remember”. The expression “sm ara® (remember) in the 
Upanisad is accordingly most thoughtfully construed by 
Madbva to mean - “Be gracious to me.” 1°. 

The last mantra “‘gne naya supatha raye.” hails the 
Sapreme Lord as Agni - (one who takesup the Lingasariras of 
Apercksajiianius on their upward jcurney along the Areira- 
damarga. The prayer runs : O Lord. lead us thro’ the 
auspicious route whence there is no return to Samsara (Su- 


wera *<” seat qgeeeat Fa: | 
aie a waeresa Sf 7 | 
aapaaish waa: fea arard = fe: Ul 
15. For details see Matarisvadhikarunam of BS. II. 3.8 as 
interpreted by Machva and my BSPC. Vol. H. p. 145. 


6.  Bhaktanam smaranam Vishor nityalfaptisvardpatah. 


Anugrahormukhatvam tu naivanyat hificidi syate. 
( M. Isa. Up. C. ) 


Naisanyat samskarakarcnokem ityarthah (J) 
wari aro faontiaatesera: | 
agerged 9 naratefaterd I! 

aaa a Sree: | 
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petha) so thal we may attain the imperishable weslty tri:) of 
Moksinanda. You know all the Sadbanas (of jie thekei, 
etc.) performed by us (Vayundri), necessary for the attsanmest 
of Moksa. Put away from us (Yuyodhi} once for ath ons 
unwtaned load of Prarabdhakarmas which tend to gravitate a0 te 
the world of rebirth. in return for your benefaction. we can 
only offer You our grateful salutations enriched (bhaeyistdon Woy 
knowledge and devotion)!7. 


1. Bhoktijnanabhyam bhiyistham namauktum vidheme. 


{ M. fia, Up. C3 
aaa qfasi anche Fae | 
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ADHYAYA VI 


The sixth Adhydya of the Bphadaranyaka Upanisad con. 
sists of five Brahmanas, dealing with the toples of Mukhya 
Prana Viva. Patodgnividya, Prajdtikarma, Vamadevayajiia 
and Vames. 


Bréhmena |: 


The Mukhve Prana Vidya establishes the pre-eminence of 
Mukhve Prana, the deity, by means of a parable of the dispute 
among the presiding deities of the senses-Garuda, Sega and 
Rudra (of memes) Indra (hearing) Sdrya (sight) Agni (speech) 
and Varuna (semen). A pear-parallel version of the parable is 
to be found in the Cham, Up. (V. 1) and in Ad (IL. 1. 4-6) 


The dispute is settled by each one of the deities being told 
to ge owt of the body, by previous arrangement, by turns. He by 
whose exit the bedy ceases to function and by whose re-entry it 
revives is to be adjudged the pre-eminent (Jyesfhas, Sresthasca). 
The exit of the other deities makes no great difference to the 
other activities of the body being carried on normally except 
the function pretaining to the outgoing one. But when Mukhya 
Prépa-prepares to leave, the function of all the other senses 
and their deities collapse utterly and the body is on the verge 
of death. The other deities thereupon accept the superiority 
of Mukhya Prana. Inthe Brhadarapyaka version we find that 
in recognition of his pre-eminence the other deities agree to 
pay atributeto Mukhya Prana in the form of Pranagnihotra, 
consisting of food and raiment, to be performed by Sistas 
while having their daily meal by taking five small morsels 
of food und sipping water. Madhva explains that it is not 
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that Mukhya Praga lacks food or ralment without thls offering 
It isonly a mark of gratitude to him on the part of the others 
by offering what belongsto him asthe Sdtvatma Prige, cont- 
rolling the world's movement in accordance with the Lord’ « 
will, 


Rrdhmana (ITs 


The Prajati-Karma Vidyd shows how good householders 
can achieve greatness for themselves and their offipring threat 
both transitory and permanent rewards in this life and in Moksa, 
by begetting good healthy and pious progeny, if such progeny 
is conceived and brought forth by parents observing the arduows 
rites of Upasad-Vrata and the ritual offering of Mantha in 
the prescribed manner with Ahutis of ghee in the consecrated 
fire and partaking of the sacremental dough afterwards. 
The dough (mantha) is to be prepared out of ten 
different cultivated grains (named), mixed with honey, curds 
and clarified butter and ground into a paste. Ahutis of ghee 
are to be offered to various deities named and the remaining 
ghee, each time after the Ahuti, is to be poured on the dough. 
After the Ahutis, the dough is to be divided into four parts 
and the Yajamana takes them in his hand one by one landing 
the Supreme Lord present in it as the Ruler of the world — 
(rajeSdna) and eats them to the accompaniment of mantras 


(given) After washing and sipping water, he retires to rest for Leon 
the night laying his body to the west of the fire with his head = 
turned to the east. In the morning after ablutions he prays 

to the Lord in the Sun and recites the line of teachers who Lae 
have earlier transmitted this Vidya to their disciples (eamed). Saas a 
The power of the dough is such that if some of it is sprinkled ene s : 
on a dried up stump of a tree, it would come to life amd pet 


forth branches, leaves and fruit. 
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Be tiemate fT 

Tee Sacand Betheses « tated Web tenwidgs = Thos 
ie an auherolgwee wrwat of the seorrring dowente | 
Fir acame ite, he meri word foe ombciment, woased ww the 
them ea Coments << TAAonra. carrying with them the 
geslatl wares of Chee wit he Voth. VICE ae 
Karnes ant Ger pecesge Coeowghs Predeca ard Devaedea, 
nannies ts tht Watanae and Svathprysayata- The 
Perios (he path of the Fathers} i catfet the Cask path 
hermavet) A erke, 4abgigtyana. dark fortnight and night. 
These whe ge np to the werd of the moon led stage by stage by 
the presiding dein of emoke, Cark fortnight, night and %6 on 
go to the world of Pitre and thence finally to the world of the 
women There the gods get themselves served by these Jivas 
that soyarit) After working oot the accumulated part of 
their karmae during their sojourn in the world of the moon, these 
sorats descend gradually (6 the world they had left behind, passing 
through the worids of the deities of Akala, Vayu, rain, the earth 
and food The food eaten by the prospective father of 2 particalar 
Jiva is comverted into semen and thro’ semen the soul gets lodged 
in the mother’s womb and in due time takes birth, Once again 


ee ee 
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Devayna. assigned ta Vion (Walors Pind. & eitdenes SL tie 
Gre entne ¢ earee 40 Got + he epee contr ot ant Goer 
af he Gagreme Led bec OM UW IGS ae and oe OO. 
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ss Ne retarnte resiete and tremmtgreteen of ee wey ag 


wh have journeyed thre’ Devexdna to Brakmsicka - 
Te Brakmalokeyu party povdests vesanti 
tesam ya punarécritth (Bre. Cp. nae, 


PaticagrividgA is 2 Brakbmovididia excoct mm nil’ = “am 


Apunaravrtti (no reterk to reborth) i the essence of Tae 


which is attainable only thro’ kaowledge of te — i 


Brahman. 


Safkara is not, however, prepared to sccapt the suites O& S 2 
that knowers of Paficdgnividys who meditase on the Land ss 
Satyam in the forests (VI.15) and reach Brabisieks baal ee. 
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Devayana are freed from transmigration for ever afterwards, 
According to him the Devavana or Arciradimarga is intended 
only for the kKnowers of Apara Vidya and Lower Brahman! and 
mo: forthe knowers of Nirguna Brahman who have neither 
utkranti thro’ Susumna or other nadis nor have to go anywhere 
iw reach Brahman 


This is quite opposed to what has been established in the 
Frahmasiitra IV.2.17. Sankara, however, explains it away 
as pertaining to Aparavidyaé or knowledge of Saguna Brahman 
and other deities. His mental reservation on this question and 
his consequent attempt to find room for his Nirguna Vidya in 
some earlier adhikaranas of the Siitras leads to a parody on his 
part of making the Siitrakara’s inquiry into Brahman start 
hopefully with the Nirguna Brahman but end most disappoin- 
tingly with the attainment of the Saguna Brahman, which is not 


se 


the ultimate coal of Jijnasé. 

Sankara explains away the statement Tesam na punaravrttih 
as purporting 1o say that knowers of all Saguna Vidyas such as 
Pafickenividya are bound to return to Samsara in another (next) 
Brahmakalpa tho’ not in the present Kolpa. This conflicts with 
his own other statement that they live inthe world of Brahma 
for many Brahmakalpas ®. He also refers to a variant reading 
of the text in another $4kha with an additional word tha 


1. Tasmddaparavisayd eva gatifrtayah. (S. BSB, IV. 3.14). 
aerenfara tq nis: | 


Tesu brahmalokesu prekrstéh sama&h samvatsarananekan 
vasanti-brabmano anekan kalp4n vasanti, ityarthah (S) 


a4 AAeY THe: aa: dawuade aafa— sreroy 
SHER eeuresate, FIG: | 


ty 
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(tesam neha punaravettih and argues on that basis that the text 
limits the no return of the knowers of Paticdgnividy’ and others 
to the world of transmigration to the Kalpo in which they have 
reached Brahmaloka, without making sch “nea retern® to 
rebirth absolute, for ever afterwards. But as Getkare hineetf 
construes the words Pardvaio vasanti im the sense that these 
Adhikarins reside in Brahmaloka for mony Kolpas (amd net lor 
ever) it would naturally go to establish that at the end of that 
long period they are hound to return to rebirth. The use of the 
additional word tha to convey this idea would, therefore, be 
quite unnecessary, for this purpose. 


It is clear froma verse quoted by Sattkara in bis commentary 
on B.S. IV. 3.11: 

Brahmana saha te sarve samprapte pratisaricare. 

Parasyante krtatmanah pravisanti param padarm. 


AGN we a a4 done aaa | 
Rara Fa: seed HF tl 


that Sagunopasakas who have reached the world cf 
Hiranyagarbha tarry there till Mahdpralaya sets ip. At the 
end of Mahapralaya (parasya ante) they all enter the bighest 
State of Moksa along with Caturmukha Brahma, after getting 
further enlightenment during their sojourn there.* This shows 


3.  Mahdpralaye prapte parasya Hiranyugarbhasyénte bratame 
lokanivadsinah Suddhadhiyah _ tatrotpannasamyagahizad. 
brahmané mucyamdanena saha Param padam previdarti be 
yojana. 


TATAUAA:, AAT TERIA ne 
arat | 
(Notes on S. BSB. IV.3.11, p, 661, printed at 

Press, Madras-5), Published by the Kaiici Kawsketi Peetha. 
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that the statement in the Arh. Up about the Jivas’ who have 
jouracyed thro’ Devaydna never coming back to be born on earth 
again should aise mean that from Brakmaloka they go higher up 


to final relese (parom podcm) after along stay there and rot 
that they come down ta this world for rebirth, ih another Kalpe. 


The finalisation of the true meaning and intention of the 
words *Tejam ncha punaravrttih” in respect of the Paficagnividyo- 
pasakas and others as above, gives Machva the correct clue to 
imterpret the teaching of the Paficagrividya as a Brahmavidya 
par excellence and explaic. its bearings on rebirth of Jivas and 
thei redemption from such rebirth. 

Accordingly, he is abic to see in these five fires of yonder 
| world, Parjanya, this wor'd. man and woman the presence of the 
Five Vyiha Forms of the Lord as Nasayana, Vasudeva, 
On Sefkarsana, Aniruddba and Pradyumne. The etymological 

details of the application of these names of the Lord to the five 
fires (of Dyu, Parjanyas Ayam lokah, Purugabh and Yos4) and 
of the fires. their fuel, sparks, etc. in cach group. have all 
been given by him in his commentary with necessary 
grammatical analysis. For example, Narayana is designated as 
‘Dys’, the resplendent one. Vasudeva is Parjanya-the creator 
of the high-placed Brabma (param fanayati). Sahkargana is 
called Prithvi as He is wellknown among the gods. Pradyumna 
is Poru-sa who pervades and fills the whole world (pirayet sa 
Jagat sarvam). Aniruddba is ‘Yoya’ who is loved and sought 
by all devotees (jyosyo akhilaih). This way of applying the 
names of Dyu. parjanya, etc. to the respective forms of the 
Lord in their plenary and Primary senses of these words for 
purposes of meditation on the Lord as being present in the 
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objects denoted by them, does not affect the conventional 
connotations of those words accepted in wordly commerce * 

in like manner the words ‘Agni’ (fire) angara (coals) arcid 
(flame) Samir (fuel) visphuliiga (sparks) connected with each of 
the five fires are also shown to be primarily applicable to the 
respective Forms of the Lord presemt in the things mentioned 
in the relevant contexts, apart from the things themselves. The 
Lord is the ‘Samit’ (the superexcellent}) dhima (residing in 
dhiima) who causes all evil-doers to tremble (dhitkarat) ‘arcix’ 
the adored) ‘angdra’ (who delights in Himself in bis own body 
(and limb), ‘Visphulinga (who flashes on the wise ones). He is 
Aditya who draws everything to Himself, raimi (joy and wit 
dom)” char (who cannot be overpowered by any one), candrama 


4. Naréyano dyusabdoktah sarvada dyutihetutok 
Vasudevastu parjanyah param sa janayedyatak. 
Sankar sanastu prthivi prathitatvat sadaiva hi. 
Pradyumnah purusetyukta piirayetsa jagadyatak {Mj 
“Tadadhinam yatah sarvam sarvasabdaistato harik 
Mukhyabhidheyastvanyani tatsahgadupacalatah.” 
*Tadadhinatyadarthavat’ iti bhagavadvacanam. 
Samakar gaditi ca. . {MM} 
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indwells as the Ruler and Controller of all beings and who is to 


a 


(having no overlord). Similarly words 
k Srotram, upastha, yoni, abhispandoh, 


ds are to be construed and practise in the proper | 
of Brahmadrsti as Brahmavidyas : 


y salute the Supreme Puruga, the eternal Paramatman who 


A Samaniat kasanddakdsah. Samyag vatsan ramayatiti ye 
Samvatsarah, Adcsanaddisah. Avantaramddisatityavantara- 

disah, ratikaranatvat ratih, Vacanét vak, prapnayanat 

pranah, jahati gamayatiti jihva, casta iti caksuh Srnotiti ary, 
Srotram, Upasthitatvadupasthah; yapayati nayati ceti yonih & Age 
abhinandayatiti abhinandah, upamantranamantaykaranam : 
ca sa eva karoti. (M) 
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be meditated upon thro’ the Paficagnividya, the Prana-Vidya, 
the Prajati Karma and through the knowledge of the great line 
of Teachers of Brahmavidya coming down to ws from 
Svayambhu-Brahma (Mukhya Prana). 


Paficagnividyaya caiva tathaiva Pranavidyaya. 
Prajatikarmanda caiva tatha jianapradanatah. 
Acar yavamsavijfanat yah pijyah Purusott amah. 
Sarvantaryamiko nityo namastasmai Paratmane. 
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